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H. | 7 AND ITS MODES, AND SAMSARA™® 


H.A. Four conditions (pratyayas); #2433 

H.B. Ten and two causes (hetus); #2499 

H.C. Five fruits (phalas); #2545 

H.D. Causality of the seeds (bijas) and actual dharmas; #2561 


#420 If we agree that nothing exists except vijfiana, then, in the absence of any cause 
(or condition) (#) external to the mind (bahya-pratyaya), how can (the arising 
of) the various kinds (###@) of figurating (vikalpas 4} %!|)—the eight actual cog- 
nitions (vijndnas), the formations associated with mind (samprayuktas), the two 
parts (bhdgas), the formations dissociated from mind (viprayuktas)—be ex- 
plained? 


#421 Vasubandhu replies in stanza (karika 18). The stanza says: 


768 


sarvabijam hi vijidnam parindmas tathdé tathd | 

yaty anyonya-vasad yena vikalpah sa sa jayate || 18 

HEAR + MOREA EE - | 

DARE - RRA BIE - || 18 

From (4) the cognition (vijfidna) that is endowed with all seeds—evolving 
(#) in such and such a way (40 41)—this and that ({% 7%) kind of 


figurating (vikalpas 4} %!|) arises due to (LA) (the power (77) as the mutual 
co-operation (#2#%) [of actual dharmas]. 


La Vallée Poussin comments: 

Sthiramati, Trentaine (Lév1), F 36 (transl. based on LVP and Jacobi). 
tatra sarva-dharmotpGdana-Sakty-anugamat sarva-bijam vijnidnam ity, alaya- 
vijfidnam | 
The cognition (vijfidna), 1.e., the store-cognition (Glaya-vijndna), is called “all 
seeds” or “universal seed” (sarva-bija) because it is endowed with the power 
(Sakti) of generating (utpddana) all dharmas. 


“Cognition” (vijfidna) means store-cognition (Glaya-vijfidna).) 


vijfidnam hy asarva-bijam apy astity, atah sarva-bijam ity, aha | 


Karikd 18. 


708 


H. Causality and its modes, and samsara 


(Because there are also cognitions other than the cognition that is endowed 
with all seeds, Vasubandhu says (specifically) “endowed with all seeds” (sarva- 
bija).) 

Gha | | 
(Instead of “cognition”, others have imagined something else, e.g., primal 
matter (pradhana), etc., thus he says “cognition’’.) 


atha va | ekapada-vyabhicare ’pi, vigesana-viSesyatva-darsanan ndyam dosah | 
(Or else, (Vasubandhu’s way of expressing himself) is not incorrect—even if 
one word (eka-pada) is imprecise (vyabhicadra)—because the relationship of 
subject (visesatva, 1.e., vijidna) and predicate (visesana, 1.e., sarva-bija) is 
spelled out.) 

parinamas tathd tatha yaty anyonya-vaSdd | (18bc) 
iti | 
As for: 


Evolving in such and such a way ... due to the power of the mutual co- 
operation of dharmas. 


purvavasthato ’nyathabhavah parinamah | 

“Evolving” (parindma) (is the being different (anyathabhdva) in regard to the 
previous state (purva-avasthda),) is the transformation of something previous 
into something later. 


tatha tatheti, tasya tasya vikalpasyanantarotpddana-samarthavastham prapnotity, 
arthah | 


“In such and such a way” (tatha tatha) means that the evolving of the store- 
cognition reaches the state that is capable of immediately (anantaram) gen- 
erating this and that kind of figurating (vikalpa). 


anyonya-vasad iti | tatha hi caksuraddi-vijfidnam svaSakti-paripose vartamdne 
Sakti-viSistasyadlaya-vijnana-parinamasya nimittam, so pi Glaya-vijhdna-pari- 
nama§s caksurdadi-vijidnasya nimittam bhavati | 

“Due to the power of mutual co-operation” (anyonya-vaSsat) [of the store-cog- 
nition and of the evolving cognitions (pravrtti-vijndnas), i.e., eye, etc.]. This 
occurs as follows: 

For example, (a) visual cognition, etc-——when the efficacy (Sakti) that will gen- 
erate it is fully ripe (pariposa)—conditions (1.e., “is the cause [nimitta] of”) 


H. Causality and its modes, and samsara 709 


the transformation (or evolving) (parindma) of the store-cognition, (which 
itself is endowed with a special efficacy (sakti)); and (b) the very transforma- 
tion [or evolving] of the store-cognition conditions the visual cognition, etc.: 


anyenanadhisthitad aneka-prakaro vikalpah sa sa jayate | 

Since these two exist or proceed (pravartate) in this way by mutual causality 
or co-operation (anyonya-vaSsat), it follows that the infinite variety (aneka- 
prakara) of this and that kind of figurating (vikalpa) arises from the store- 


cognition [guided by seeds] without it itself being influenced (adhisthita) by 
some other external cause. 


#2426 The Treatise: 


a. The expression COGNITION THAT IS ENDOWED WITH ALL SEEDS (sarva-bija 
vijidna —']f2zx) designates the various (#5) efficacies (Sakti H#e, bijas)— 
capable of engendering (f¢4) their fruits (namely, all the conditioned dharmas 
[samskrta])—that are in the root-cognition (milla-vijndna A). [The expres- 
sion “seed-cognition” (bija-vijiidna tik) (#0390, #0408, #0736) designates the seeds 
(bijas), not the actual cognition (vijfidna) that holds the seeds and which, as we 
will see, is not a condition qua cause (hetu-pratyaya), #2441.] <434> 


These efficacies, or seeds (bijas), are called ALL SEEDS (sarva-bijas) because 
they engender (4) four kinds of fruit (42, #2545), (i.e., (1) fruit of equal outflow 
(nisyanda-phala i), (2) fruit of retribution (vipaka-phala #24-%), (3) fruit 
ot human activity (purusa-kara-phala +A), (4) fruit of dominance (adhipati- 
phala #4 | 5),) but with the exception of the fruit of disconnection (visamyoga- 
phala #858) (see #3256) which does not arise from seeds and which is uncon-— 
ditioned (asamskrta). 


Although this fruit, which is the “separation from the defilement (Alesa) or from 
the two hindrances (Gvaranas)”’ (#2873), can be “realized” (#) (saksat-kar, adhi- 
gam), nevertheless, it is not the “fruit of seeds” (bija-phala f@%). {7/26r.} It is 
acquired (prapti +) by practicing the path (41 #74), by abandoning the bonds 
(#4), [processes that proceed from the seeds]. 

Thus, there is mediate causality (or mutual co-operation) here: [seeds generate 
knowledge (Gidna); knowledge abandons the bonds; by that very fact, the dis- 
connection (visamyoga) becomes present]. (But this is not what is discussed 
here). — In using the term “all seeds” (sarva-bija), the stanza (kdrikd 18a) con- 
siders the seeds in their immediate causality, which 1s to generate all kinds of 


#2427 
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figurating (vikalpas 5} 4'\f&), [all kinds of conditioned factors (samskrta), all that 
is dependent (paratantra)]. 


The seeds can be designated by the word cognition (vijfidna ix), for they have 
their intrinsic nature (svabhdva #8) in cognition. They have no nature (‘#) sep- 
arate from the root-cognition (mila-vijfidna AF). 


La Vallée Poussin comments: 


Relying on the awareness-part (samvitti-bhdga), [the seeds] are called seed-cogni- 
tions (bija-vijfidnas), being neither the same as cognition (vijfdna) nor different 
from cognition. If they were the image-part (nimitta-bhdaga) of vijfiana (see #0561 ?), 
they would be its development (parindma); but they are cognition itself, see #0411, 
#2189. 


The stanza (kdrikad 18a) uses the two words, 1.e., SEED (bija ##) and COGNITION 
(vijidna 3%), in order to exclude (fii) whatever is not both seed (bija) and cog- 
nition (vijfidna). Indeed, certain seeds are not cognition (for example, the “exter- 
nal” seeds, wheat, etc., #0483, the causes of the Samkhyas); certain cognitions— 
namely, the actual cognitions—are not seed. 


(Moreover, the term SEED-COGNITION (bija-vijfidna fii) indicates (#4) the seeds 
within cognition (#4) and not the cognition that holds the seeds (JE###m), 
as will be explained later (#2441).) 


The seeds (bijas) in the eighth cognition (which are the condition qua cause 
[hetu-pratyaya] of various kinds of figurating [vikalpas])—with the aid of the 
three other conditions (pratyayas #%)—EVOLVE IN SUCH AND SUCH A WAY (tatha 
tatha parinamah 4 Wes =): that is, from the state of birth Ganma-avastha 
- fiz), they evolve (#) up to the time of maturity (paka-kala #4\'). The stanza 
(karika 18b) renders the word SUCH (tathad 40) twice in order to indicate (#4) 
that each of the seeds (##) evolves (*) in its own way to engender many kinds 
(2) of figurating. 


Indeed, the expression ALL SEEDS (sarva-bija —+]]%) <435> includes all the seeds 
of cognition (vijfidna-bijas) of the three perfumings (2274) (#2597), the shared 
and unshared (4£44£) seeds (bijas) (#0563), etc. {7/26v.} 


La Vallée Poussin comments: 


“State of birth’ means the state of non-maturity, when the seed (bija) is in the state 
of being a projecting cause (aksepa-hetu); from this state it evolves up to the time 
of maturity: it is then the bringing-forth cause (abhinirvrtti-hetu) (#2517). 


#2428 
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b. [The actual cognitions are the other three conditions (pratyayas), #0447.] The 
text says [DUE TO THE] POWER OF THE MUTUAL CO-OPERATION (#77) (anyonya- 
vasat) (see #0447) because the eight actual cognitions (/\ Fim) (1.e., awareness- 
part [samvitti-bhadga]), their mental factors (caittas), the two parts (bhdgas) (ie., 
seeing [darsana 2,4}] and image [nimitta *44}]) that are their respective de- 
velopments, and also the formations dissociated from mind (viprayuktas) and 
the unconditioned factors (asamskrtas), all of these dharmas (have the power 
to) mutually aid each other” (4. #47485) 77). [For example, it is due to suchness 
(tathata) that false view (mithyd-drsti) is generated.’ ] 


c. [The fourth quarter-verse (pada) explains the fruit. ] 


By (the general term (#@)) FIGURATING (vikalpa 4}¥'|) is meant the actual cogni- 
tion (vijidna tim), etc., [that is, the eight actual cognitions, the seeing-part 
(darsana-bhdaga) and the image-part (nimitta-bhdga), formations associated with 
mind (samprayuktas) and formations dissociated from mind (viprayuktas)], for 
all of them are in their nature ‘“‘false imagination or false figurating” (abhita- 
parikalpa jig 24} 5!) (above, #2342; #2723). 


In view of the many kinds (44%) of figurating (vikalpas) (i.e., awareness-part 
[samvitti-bhaga], seeing-part [darsana-bhdga], etc.), the stanza (kdrikd 18d) says: 
THIS AND THAT KIND (41%) of figurating (vikalpa). 


d. [When the expressions hi, -vasdat, yena (in Vasubandhu’s stanza 18) are fur- 
ther explained,] the meaning of the stanza is as follows: 


Although there is no external cause, due to the variety (44|]) of the 
evolution (parinadma #3) of all seeds (bijas #&) (that exist (4)) within 
the store-cognition (Glaya-vijfidna) (or root-cognition (mila-vijfidna) 
(FH ANK)) and due to the power of the mutual co-operation (#2#477) of 
the actual eight cognitions, etc., there is, nevertheless, also the arising 
of this and that kind of figurating (vikalpas 4} |). There is no need to 
presuppose ({f) external causes (or conditions) (4+#%) to explain the 
generating [of the variety] of figurating? 


#431 The arising of pure dharmas should be understood in the same way, for they arise 


from pure (73+) seeds (bijas f#) and from the activity of pure actual (#i{T) cog- 
nitions (vijfidnas). <436> 


© Kuiji, Shuji 7B/45. 


H.A. 


#2433 
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Four conditions (pratyayas) 


A.A. Condition qua cause (hetu-pratyaya); #2441 

A.B. Condition qua immediate antecedent (samanantara-pratyaya); #2446 
A.C. Condition qua object (@lambana-pratyaya); #2468 

A.D. Condition qua dominance (adhipati-pratyaya); #2481 


(It has been said that) [the various kinds of] figurating (vikalpas 4} 55!) arise by 
having the seeds (bijas #&) and actual (#4) dharmas as conditions (pratyayas 7%). 
{7/27r.} How are (the characteristics of) this causality (#4) to be understood? 


The conditions (pratyayas)”” are four in number. 


H.A.A. Condition qua cause (hetu-pratyaya)"' 


#2441 


#2442 


The first is the condition qua cause (hetu-pratyaya [X|%) and refers to the con- 
ditioned dharmas (samskrta ® 74) that bring forth (##) their fruit immediate- 
ly (#i). 

(They themselves(#@) are of two kinds:) 


1. seeds (bijas f--) that engender (janayanti); 

2. actual dharmas (1{7) that perfume. 
1. Seeds (bijas #7). — The various efficacies (34 AE, Sakti, samarthya) in the 
root-cognition (mila-vijiadna AFR), i.e., good, bad or non-defined, of every realm 
(dhatu Ft), of every stage (#2), pure or impure, of matter (ru#pa) or of non-matter, 
etc. 
The seeds are (of the nature (‘(£) of) the condition qua cause (hetu-pratyaya Kl 
4%) only in a twofold operation: 


a. on the one hand, they induce (4|) seeds (or efficacies) (IJ #E) of their own 
type (48) and which occur subsequent (°x{@) to them (the seed brings about a 
seed similar to itself); 

b. on the other hand, they generate (2) an actual (fruit), i.e., cognition (vijfidna) 
($452), of their own type (— #4) and which is simultaneous ([=]FF) with them (see 
#0508). 


2. Actual dharmas (2217). — The seven evolving cognitions (pravrtti-vijiadnas 


770 AKB 1, F 299. 
7 See #1125; Samuccaya-vyakhya (T.31.1606.0713a14). 


#2443 


#2444 
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#7) (1.e., awareness-part [samvitti-bhdga]) with their (associates (4H /®)), Le., 
mental factors (caittas), the (image and seeing (#4 &)) parts (bhagas) (that are 
their development (fi; #4)), their good, etc., (natures (YE),) of every realm (dhdtu 
FL), of every stage (+4), pure or impure, etc.—with the exception of the good 
(fruit (422) and) dharmas of the buddha ({#), and of the very weak non-defined 
(Ri EGC) dharmas—that perfume (%) the root-cognition (milla-vijfidna Ai) 
and engender in it the seeds (bijas) of their own type (§ #8) 


These actual dharmas are (of the nature (‘) of) the condition qua cause (hetu- 
pratyaya [K|#) only in this operation. {7/27v.} 


a. The actual eighth cognition (astama-vijndna-kalapa: the cognition with its 
mental factors [caittas], parts [bhagas], etc.) does not perfume. The eighth, itself 
being “what is perfumed (fit #)”, has nothing to perfume. 


Someone may say: — But will its mental factors not perfume, since their ruler, 
1.e., the eighth, is what is perfumed? 


Answer: — No, apart from their ruler and support (Fit {k), the mental factors 
alone (7) are not perfuming (#254). 


Among non-buddhas, the eighth cognition and the first six <437> cognitions 
when they proceed from retribution (vipdkaja) are very weak (or subtle) (fait): 
thus, they do not perfume (or bring forth seeds). 


Among buddhas, the eighth is perfect ([B]), thus, it is not [newly] perfumed (see 
#0494) (and does not perfume or bring forth seeds). 


b. Successive (#4) moments of the same type ([a]#4) of actual dharmas (F4 
{J7) are not condition qua cause (hetu-pratyaya Alz) among themselves, for 
each of them arises from its own seed (& f#). 


c. (Successive moments of all (—)) dharmas of different types (4£#8) are 
also not condition qua cause (hetu-pratyayas) among themselves, for there is no 
immediate generation (#4) among each other. [The seeds of visual cognition 
(caksur-vijndna) are not condition qua cause of the seeds of auditory cognition 
(Srotra-vijnadna) ... .| 


d. According to a text (Samuccaya-vyakhyd, T.31.1606.0713a), the actual dharmas 
(ZiT), of the same type ([=]#8) or of a different type (4248), are condition qua 
cause (hetu-pratyaya) among each other: the author expresses himself impre- 
cisely (or figuratively speaking) ({Eazi) while he really means to say condition 
qua dominance (adhipati-pratyaya); or else (it is a concession (##F4)) to the 
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opinion of the Sarvastivadins. 


In several places, YBh (1.30.1579.0292a, 0302b, 0580b) explains only the seeds (bijas 
f) as being condition qua cause (hetu-pratyaya [Aizx) (by nature): because their 
activity is more manifest (#4); because, forming a continuous series, they are 
more important (/#). But (that is not entirely reasonable (##2) for) some other 
statements of the same treatise (see #0447) clearly establish that, on the one hand, 
the evolving cognitions (pravrtti-vijhdnas 4m, 1.e., the actual six cognitions 
[vijianas] and the actual cogitation [manas]), and, on the other hand, the eighth 
cognition ( [=] #8 4/5), function as condition qua cause for each other. 


[There are three modes of the condition qua cause (hetu-pratyayata): (1) seeds 
engendering seeds, (2) seeds engendering actual dharmas, (3) actual dharmas 
perfuming seeds, #0509.] {7/28r.} 


H.AB. Condition qua immediate antecedent (samanantara-pratyaya) 


#2446 The second is the condition qua immediate antecedent (samanantara-pratyaya 


#2447 


5 fj) and refers to the eight actual cognitions (vijfidnas /\timk)’” and their 
mental factors (caittas »fit),”? as a (preceding (#i])) group (3%, kalapa”™) with 
regard to the subsequent group of their own type (§ #8), opening (f#) the path 
to this group and guiding or inducing (2) it in such a way that—immediately 
(#£[H]) (and similar (%:))—it definitively (Z2) arises. <438> 


La Vallée Poussin comments: 


See above, #1120, #1187, AKB 11, F 300; Samuccaya-vyakhyd (T.31.1606.0714). — It seems 
that kaidao fj2# corresponds to kranta [“opening and guiding’’]; however, the 
Tibetan edition of the Bodhisattva-bhiimi (see, viii, 1) renders this idea by the 
expression skabs-’byed, which creates the occasion for avataraka (?). 


1. Innumerable seeds (bijas) of the same type (4 |=)#4#), when they co-exist 
(or evolve simultaneously) ({ #4), are, like the formations dissociated from 
mind (viprayuktas 7\#9 f=), not (included in) this condition qua immediate ante- 
cedent (samanantara-pratyaya). 


2. Due to the same principle, the eight cognitions are not conditions qua im- 


™  Le., seeing-part (darfana-bhaga) and awareness-part (samvitti-bhdga). 

73 Excluding matter (rapa), formations dissociated from mind (viprayuktas), seeds (bijas), 
unconditioned factors (asamskrtas). 

74 5%, kaldpa, i.e., a cognition (vijfidna) and its mental factors (caittas). 

75 #4 here means zhaoyin #45], (“to usher in and guide”,) “to generate and induce”. 
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mediate antecedent for each other, for several types of cognitions co-exist or 
evolve simultaneously. 


3. Although it is true that mental factors (caittas) always co-exist (or evolve 
together) (14 {8#) with mind (citta), nevertheless, they are “associated” (sam- 
prayukta #4) with mind:’” they are thus combined (#114) with it in such a 
way as if forming a unity ({{—) [with mind], without it being possible to sep- 
arate (or to distinguish) (#¢5'|%52) [mind and mental factors]. Thus, we can say 
that mind and mental factors are, mutually, condition qua immediate antecedent 
(= 48 fl &). [The previous mind (citta) is the condition qua immediate antece- 
dent to the subsequent mental factor (caitta) of the same group ... . We know 
that the word sama indicates equality of the number of mental factors constitut- 
ing the prior and the subsequent groups.] (See #0535, #1225.’”’) 


4. The mind of entry into nirvdna-without-remainder (nirupadhiSesa-nirvana 
4k fe) is extremely (subtle and) weak (fii) and, consequently, it does not have 
“the strength (or function) to open the path and to guide or induce” (fj24F8). 
Moreover it will not generate (#2) a similar and subsequent dharma (= #% fAli&). 
Thus, it is not a condition qua immediate antecedent (samanantara-pratyaya). 
[Because of this, it “opens”; it makes place for a subsequent dharma; but it 
does not call for or induce (#45]) a subsequent dharma.] 


(Question: — How do we know this to be so?) 


[Answer:] — There is a treatise that truthfully (#) discusses the condition qua 
immediate antecedent: {7/28v.} 


If, immediately after “these” (Jt) mind and mental factors (vijfidna- 
caittas), there definitively (#432) arise “those” (7%) mind and mental 
factors, then the former are the condition qua immediate antecedent 
(25: 4 FE) of the latter.7”8 


La Vallée Poussin comments: 


YBh, 80: Before the mind-of-entry into nirvdna-without-remainder (nirupadhisesa) 
(A S£$-L)), he enters into the attainment of cessation (nirodha-samdpatti), he de- 
stroys the six evolving cognitions (pravrtti-vijndnas); next, he destroys the other 


™é Having the same object; the same support, i.e., sense-faculty (indriya); being of the same 
time period; being of the same nature. 


™  AKB ui, F 177-178. 
™ See #1228, YBh (T.30.1579.0292a), Vikhydpana (T.31.1602.057@c). 


#2450 


#2452 


#2454 
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cognitions (vijfidnas). It is by the power of resolution (pranidhi) that he enters into 
the attainment of cessation and attains the end of existence, for it is a pure sixth 
cognition that enters into <439> this attainment (samapatti); at the end of life, the 
seventh and the eighth cognitions are non-defined. (Kuiji, Shuji 7B/55v.). 


On the death of the arhat, see above, #0977 (Kuiji, Shuji 4A/81, several rather diffi- 
cult problems), AKB i111, F 133-134. 


A. The retaining cognition (@ddna-vijfidna fr] BE AAR) (40734) as condition qua 
immediate antecedent (samanantara-pratyaya). 


(In accordance with the above doctrine, it may be said that) the retaining cog- 
nition of any (of the three) realms (dhatu) and of any (of the nine) stages can be 
the condition qua immediate antecedent of a retaining cognition of any realm 
whatsoever and of any stage whatsoever, for higher existences are “opened and 
guided” (#442) by lower existences and vice versa.’” 


A pure (anasrava) retaining cognition (@dana-vijndna) (1.e., of a buddha) can 
follow an impure (sGsrava) retaining cognition (1.e., of a non-buddha), but defin- 
itively not the other way around, for the mirror knowledge (GdarSa-jnana #3) 
(#3262), once acquired, is not abandoned. 


The same relationship between the good (impure) and non-defined retaining cog- 
nition: the good follows the non-defined, the non-defined does not follow the 
good.’*° 


[Question:] — To which realm (dhatu #) does the impure retaining cognition 
(@dana-vijnana)—after which the pure retaining cognition (is generated (4]| 
4:))—belong? [In other words, to which realm does the existence in which one 
becomes a buddha belong? ] 


[Answer:] — There are two opinions: 


1. [First masters:] — [a] To the realm of fine-materiality (ripa-dhdatu), in terms 
of the bodhisattvas of sudden understanding (4#4{); [b] to the realm of desire 
(kama-dhatu), in terms of the bodhisattvas of gradual understanding (ht). 


La Vallée Poussin comments: 


The first, who are also called prthagjana-bodhisattvas, are people who all at once 
aspire to great bodhi (maha-bodhi) and enter into the career of a future buddha 
without first gaining the fruits of the Little Vehicle. They remain ordinary world- 


™  AKB in, F 118; 11, F 317. 
780 Cf. AKB ii, F 315. 


H.A. Four conditions 717 


lings (prthagjanas) until the time when they become, at the same time, arhats and 
buddhas. (The Sarvastivadins explain how Sakyamuni remained an ordinary world- 
ling up until [under the bodhi] tree, AKB 11, F 205-206; 111, F 128; vi, F 177; Morale 
bouddhique, F 106). 


The second are people of the non-determined family (gotra) (see #0428) who, after 
having entered into the vehicles of the hearers (sravaka) and of the self-enlight- 
ened ones (pratyekabuddha), “turn” their minds towards great bodhi (maha-bodhi). 
— See #2704. — Change of family (gotra), AKB vi, F 135. 


The question is asked: To which realm (dhatu) do they each belong at the time when 
they become buddhas? 


#2456 a. This means that ordinary worldlings (prthagjanas 324.) who aspire to the 


#2458 


fruit of buddhahood, who do not enter into the two vehicles, generate (5/4) the 
pure (#£%s) retaining cognition (a@dana-vijnana) <440> (= purify their retaining 
cognition = become buddhas) after a retaining cognition of the realm of fine- 
materiality (ripa-dhatu). They are necessarily reborn and abide (4 4£)—above 
the Suddhavasikas (#3 =)”*'—in the “abode of the supreme lord” (mahesvara- 
bhuvana KA EE), {7/29r.} and attain bodhi there. 


b. The saints of the two vehicles (—3€) (ie., trainees [Saiksas] and non-trainees 
[aSaiksas]), who turn their mind (#4) toward great bodhi (mahad-bodhi K¥= 
#2), definitively generate (5|4) the pure retaining cognition after a retaining 
cognition of the realm of desire (kama-dhatu #K5#), for it is only in the realm 
of desire that one can “turn” the mind (#48) and “preserve” the body (4 &). Al- 
though they must go into the “abode of the supreme lord” (mahesvara-bhuvana) 
in order to become buddhas, for one becomes a buddha only in that excellent 
place, nevertheless, the “body of birth’ (4: &),’® [i.e., the natural body, the fruit 
of retribution,] which they preserve by the power of their “great vow or resolu- 
tion” (mahd-pranidhana 4A, #2709), is a body of the realm of desire. [We will 
see, #2704 and following, that the hearer (srdvaka) cannot attain nirvana with a 
“body of birth’. ] 


La Vallée Poussin comments: 


Our text has maheSvara-bhuvana (abode of the supreme lord) (Lankdvatara, pp. 215, 


781 AKB vi, F 214, 223; vii, F 103. 

72 For this expression, see Sitrdlamkara, xi, 59; AKB 14/16v.7 [iv, F 78]: “He who causes 
the shedding of the Buddha’s blood damages only his body of birth (Ganma-kdya) (not 
the dharma-kdaya)”’. 


718 H. Causality and its modes, and samsara 


278). Kuiji notes the old and the new transcription. According to Mahda-vyutpatti, 
161, maha-maheSsvara-bhuvana. 


1. Kuiji, Shuji (7B/63v1 ; T.43.1830.0499b21): This real land of retribution, which is lo- 

cated above the Suddhavasikas and inhabited by bodhisattvas of the tenth stage 
(bhumi), is it a part of the three realms (dhdtus) or not? The Buddhabhimi-sdastra 
((#e Hi ci) Says: 


This pure land is inhabited by the body of enjoyment for others (pdra-sam- 
bhogika-kaya), for it is the place where this kdya teaches the dharma to the 
bodhisattvas of the tenth stage. 


It is included in the Aghanistha heaven.’*® Since it is a very sublime place, the 
Suddhavasikas do not know it, do not go there. This is why the sitra says: 


The bodhisattvas of the tenth stage must be reborn in the beautiful pure land 
beyond the three realms. 


2. Kuiji, Shuji (7B/58r.1-6, 58v.2-7): Ordinary worldlings (prthagjanas) do not take 
on the existence of transformation (see #2667, #2700) with a body of the realm of 
desire (kama-dhatu). Once this mode of existence is acquired, they cannot die and 
be reborn in the “abode of the supreme lord” (maheSvara-bhuvana). Having reached 
the eighth stage, they are reborn into the fourth meditation (dhyana): having thus 
obtained an excellent body (body of retribution), they can then take on a very emi- 
nent body of transformation. 


The “abode of the supreme lord”, above the Suddhavasikas, is the true pure land: 
it is there that one obtains <441> the body of enjoyment for oneself (sva-sam- 
bhogika kaya), i.e., the body of buddha (see #3356), it is the palace of the bodhi- 
sattvas of the tenth stage ..., this is also the stage where the body of enjoyment 
for others (para-sadmbhogika-kdya) (the body of buddha as seen by the saints) ap- 
pears. The bodhisattvas of the ten stages, with a body of retribution, go there. ... 
YBh says that they are born there: but, to tell the truth, when they are reborn in 
one of the three lower heavens of the fourth meditation, and since they have not 
yet obtained a rebirth in the pure land, they take on a body of transformation and 
go to the pure land: this is why it is said that they are born there. According to 
YBh, 4 (Japanese transl., p. 94): | 


Beyond the Suddhavasikas is the residence of the mahesvaras. By means of a 
very deep meditation, the bodhisattvas of the tenth stage attain rebirth among 
them. Once having become buddhas, they “fulfill (chong 7) the dharma-dhatu’’. 


3 AKB i, F 50: iii, F 168. 
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[Elsewhere, #3014: “They fulfill (chongman F§ #4) the dharma-kaya’’.| 
ili. Kuiji, Shuji (7B/S8v.8-59r.7). 


It is only in the realm of desire (kama-dhdatu) that the trainees (Saiksas) and non- 
trainees (aSaiksas) of the two vehicles can generate the mind of bodhi (bodhi). Thus, 
it is after an existence in the realm of desire (kdma-dhdatu) that they will acquire 
the pure (andsrava) mind, [i.e., the eighth cognition, completely pure, of a buddha]. — 
Indeed, the power of the vow that “preserves” the body is only in the realm of 
desire ... . Generating the mind of bodhi in the realm of desire, it is impossible that 
they “preserve” their body after dying in the realm of desire and being reborn above. 
However, when they must become a buddha, they go to the “abode of the supreme 
lord” (maheSvara-bhuvana), for the acquisition of the quality of a buddha must 
occur in the highest place. Thus, it is with a body of transformation that they go 
into the realm of fine-materiality (ripa-dhdtu) and into the pure land (maheSvara- 
bhuvana); they go there by the power of supernormal accomplishment (rddhi); it 
cannot be said that they are born there, for YBh, 80, does not say that the exist- 
ence of transformation involves rebirth. The Srimalddevisimhandda-sitra, in con- 
tradiction to YBh, accepts that a sentient being takes successively numerous exist- 
ences of transformation. 


#2459 2. [Second masters:] — According to the correct opinion, neither the teachings 
nor reason oppose that—not only in the realm of desire (kaéma-dhdatu) but also 
in the realm of fine-materiality (raépa-dhdatu)—the hearers (Srdvakas ™f#)) turn 
their mind (448) (to the Great Vehicle) and vow (ff) to make their body endure. 
Therefore, for the hearers as well, the pure eighth cognition can follow after the 
cognition (vijfidna Cy) of the realm of fine-materiality. 


As for the fact that the five Suddhavasikas (413%) do not “turn” [their mind to 
the Great Vehicle], this is true since the Prajndpdaramitd-Sastra (1.5.0220.0693a) 
does not say that they bring forth “the great mind” (47-1). 


La Vallée Poussin comments: 


Kuiji, Shuji (7B/59v.3-60v.) — The second masters agree with the first in what con- 
cerns the prthagjana-bodhisattvas. But they believe that the hearers (Srdvakas) can, 
in the realm of fine-mateniality (ripa-dhdatu), generate the mind of bodhi and branch 
out <442> to the Great Vehicle. This way of seeing is neither contradicted by the 
teachings nor condemned by reasoning. We think that the buddha moves in this 
realm (dhatu) and that the bodhisattvas are born there and convert [or instruct] 
others there. Thus, for the hearers, the pure retaining cognition (ddana-vijndana) 
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can follow an impure retaining cognition of the realm of fine-materiality, for the 
hearers can turn their mind in this realm and can “preserve” their body in this 
realm. — Nevertheless, the self-enlightened ones (pratyekabuddhas) cannot, nor 
can the hearers of the first two fruits ... .— The treatise (sastra), in truth, says that 
the “preservation of the body” occurs in Jambudvipa: [which means that, being gen- 
erated in the realm of desire (kKama-dhda@tu), it does not occur in the other conti- 
nents (dvipas)]; but the treatise does not say that it may not occur outside of the 
realm of desire ... . Can it occur in the realm of immateriality (Griipya-dhdatu)? ... 
No. ... No doubt, the Antaradbhava-sitra (Fh (EX; Sitra on the Intermediate State, 
T.12.385, transl. 384-417) says that the Buddha dwelt in the intermediate state or 
existence (antard-bhava P[) and, for twenty years, converted [or instructed] there 
sentient beings of the realm of immateriality. [But] a sitra of the Mahasamghika 
school does not express the thought of the Great Vehicle. The Lankdvatara and the 
Prajna say that the bodhisattvas are not born in the realm of immateriality. 


#2460 B. Cogitation (manas) as condition qua immediate antecedent (samanantara- 
pratyaya). 
The manas (i.e., seventh evolving cognition [pravrtti-vijnidna]) of any (of the 
three) realms (dhatu) (= #8) and of any (of the nine) stages (7LH4) {7/29v.} can be 
the condition qua immediate antecedent (3:4 fil#®) of the manas of any realm 
whatsoever and of any stage whatsoever, for the manas is bound (%) to the place 
of arising (4%) of the eighth cognition (see #1371). 


Impure or pure, manas can be the condition qua immediate antecedent of the 
impure or pure manas, for the two states of manas follow one another (#45]) in 
the course of the ten stages (bhiimis) according to whether one is emerging from 
the pure contemplation or whether one is entering into it. 


In the same way, the good (3 kuSala) states and non-defined (#£c¢ avydkrta) 
states follow one another. 


Among the non-defined states, the obscured (or defiled) (nivrta; 4) (character- 
ized by the presence of the belief in a person [pudgala-graha \#4]) and the non- 
obscured (or non-defiled) (anivrta; 74) (characterized by the presence of the 
belief in dharmas [dharma-graha i%#4| only) also follow—.e., open and guide 
or induce—one another (#86424): for the non-obscured (or non-defiled) states 
(i.e., knowledge of the emptiness of the person [pudgala-siinyatad + 22] and its 
two fruits, i.e., the subsequently acquired knowledge [prstha-labdha-jnana |] 
and the attainment of cessation [nirodha-samapatti|) follow and precede the 


#2461 


#2463 


#2465 
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obscured (or defiled) states. 


It is in the realm of desire (ka@ma-dhatu $X5-) and the realm of fine-materiality 
(rupa-dhatu 5.) that the pure and impure manas are the condition qua imme- 
diate antecedent of each other, but not in the realm of immateriality (@ripya- 
dhatu #£&52), for the bodhisattvas of the higher stages are not born in this realm 
(dhatu). <443> | 


C. Mental cognition (mano-vijidna) as condition qua immediate antecedent 
(samanantara-pratyaya). 


The mental cognition of any (of the three) realms (dhatu) and of any (of the nine) 
stages, whether pure or impure, good, bad, etc., can be the condition qua imme- 
diate antecedent (#4 fil) of the mental cognition of any realm whatsoever, 
etc. Indeed, at the time when one is “moistening birth’ (34 (iz, see #2623), the 
mental cognitions of the three realms and of the nine stages can induce each 
other (#45]|). [The buddha and bodhisattvas of the three highest stages (bhumis) 
can make minds of any sphere whatsoever follow one another.] {7/30r.} _ 


It is only following a mind of the realm of fine-materiality (ripa-dhdatu) that 
the pure mental cognition (mano-vijfidna) arises for the first time (in the path 
of insight [darsana-mdarga}]), for the good mind of the stage conducive to pene- 
tration (nirvedha-bhdgiya {R44} ) (#2902, which precedes the path of insight) be- 
longs only to the realm of fine-materiality. 


D. First five cognitions as condition qua immediate antecedent (samanantara- 
pratyaya). 

The cognitions of the eye, the ear and the body of two realms (dhdtus) and of 
two stages are, each according to its type, the condition qua immediate ante- 
cedent (= 4% fal) of the said cognitions of two realms and of two stages. Like-_ 
wise, for the cognitions of the tongue and the nose of one single realm and of 
one single stage. 


Likewise, the five good, etc., cognitions can follow one another. 


For the teachers [1.e., Sthiramati] [who believe that the bodhisattvas attain the 
knowledge of accomplishing action (krtya-anusthadna-jndna; #3283) aS Soon as 
they enter into the stages (bhimis),] the five pure (#£ 7) and impure (js) Cogni- 
tions (vijfidnas) follow the five impure and pure cognitions, for, (prior to be- 
coming a buddha ((#5),) the knowledge of accomplishing action entails the purity 
of the five cognitions. 


#2466 
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For the teachers [1.e., Dharmapala] [who reserve the knowledge of accomplish- 
ing action (krtya-anusthana-jndana) for the buddhas alone], the five impure cog- 
nitions, at the moment of acquiring the quality of buddha, are the condition qua 
immediate antecedent of the five pure cognitions; but the pure ones are never 
the condition qua immediate antecedent of the impure ones, for non-buddhas 
never have the five pure cognitions. Indeed, their five material sense-faculties 
(7. f2%8&) are definitively impure, being part of the image-part (nimitta-bhaga 
#H4}) of the eighth cognition (or cognition that is retribution (vipdka-vijfiana),) 
(221, #0563) that becomes pure only on the acquisition of the quality of buddha 
(#0739; #3194). 


[Question:] — But why do the five impure (4 jj) sense-faculties (#%) not bring 
forth (#£) pure cognitions (vijndnas #& isa)? 

[Answer:] — The five (impure) sense-faculties are the special (7<4£) support 
(aSraya) of the cognitions corresponding to them, <444> [in contrast to the store- 
cognition (Glaya-vijnana), i.e., the general support of all the cognitions, which can 
be impure without mental cognition (mano-vijidna) being necessarily impure]. 


They are necessarily simultaneous (4{8) with their corresponding cognitions 
[and cannot be compared to the impure dharmas that are the condition qua 1m- 
mediate antecedent of pure dharmas]. 


They have the same object (f]4%) as their corresponding cognitions (i); {7/30v.} 
[whereas the cogitation (manas) does not have the same object as mental cog- 
nition and, consequently, can be impure without the latter necessarily being so]. 


Thus, it does not correspond to reason that (1) the five impure faculties give 
rise to (2) pure cognitions. — (For, in regard to objects (5%), these two are dif- 
ferent (#):) The five impure sense-faculties are “obscure” (#) and cannot en- 
gender pure cognitions which must be clear (48). (Kuiyi, Shuji 7B/67r.). 


H.A.C. Condition qua object (alambana-pratyaya) 


#2468 


The third is the condition qua object (Glambana-pratyaya FAK) of the mind 
and mental factors and refers to the thing (dharma) that exists (sad-dharma 4 i&) 
—on which the mind and the mental factors rely (tuo #£)—which is cognized 
(lii §) by the mind and mental factors that arise similar to it (dai jixiang #7 C148). 


La Vallée Poussin comments: 


See #0535, #0540, #2405; AKB 11, F 306; Samuccaya-vyakhyd, T.31.1606.0714c. 


H.A. Four conditions 723 


a. “The thing that exists’ (sad-dharma), in contrast with the imagined (parikalpita) 
dharma, (e.g., the self [atman], the sky-flower, etc.). According to some teachers, 
this thing can be either real (dravya-sat) or “‘as designation” (prajfiapti-sat) (such as 
long, short, etc.). Cf. AKB vi, F 141 note. | 


b. “On which the mind (citta) and the mental factors (caittas) rely” = “which is 
relied on (yituo (Kat or tuo Ft) by the mind (citta) ...”. Only that which exists by 
itself is “support”; only that which exists by itself is condition (pratyaya) and, con- 
sequently, is the condition qua object (@lambana-pratyaya). — As it is explained by 
Dignaga, above, #0179. 


c. “Which is cognized” or “perceived”, which is thought of (Jii i, tark ?) — The 
image in the mirror “relies” on the thing that is reflected: this thing is the condition 
(pratyaya), 1.e., the condition of the image, but not its condition qua object, because 
it is not “cognized” or “perceived” by the mirror. 


d. “That arise similar to it [1.e., the thing]”:”* this is the general meaning, by pick- 
ing up the words from #0176. It could be more precise. The text here has dai jixiang 


a 4H. 


We know the expression dai bixiang 7#{ +8 (= tad-akdrata), which occurs at #0183, 
in a phrase the translation of which was omitted above (Siddhi F 46), “inadvertently 
_ missing”: 

We have shown that the atoms do not exist separate from cognition (vijfiadna). 
It is thus established that the condition qua object is the image (nimitta) <445> 
(1.e., image-part [nimitta-bhdga]), having the aspect of visible form (ripa), etc., 
which is developed from vijfidna. The seeing-part (darsana-bhaga)] relies (tuo) 
on this [object (@lambana)] in order to arise [and to “perceive” it] by becom- 
ing intimately attached (dai) to its aspect (= bixiang (&*#H). 


This is very close to AKB ix, F 280, where Vasubandhu expresses the Sautrantika 
doctrine of consciousness: . 


It is said that cognition (vijfidna) cognizes the object; but it does not take any 
action with regard to the object. It 1s said that it cognizes it because it arises 
or is constituted similar to the object (sddrSyena Gtmalabhat). Of what does 
this similarity consist? In that it has the aspect of the object (tad-akarata; dai 


bixiang 7 (87H). 


™4 Editors: For a detailed discussion of dai-xiang #749, see section 2.4 in Dhammajoti’s 
Introduction. 
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To return to our dai jixiang 7 C48. — Kuiji, Shuji (7B/69r.), contrasts the opinion 
of Xuanzang with that of the Indian masters: 


dai + has two meanings: 


1. [First meaning:] — The early Indian masters explain ji C by jingti S248 = 
artha-svabhava, the thing itself. The meaning of dai 77 is that the mind (which 
is Glambaka) is similar to xiang ##, i.e., to xiangzhuang FHK, to the image, 
or to the form, of the object. 


For the Little Vehicle (see #0535), the akara, 1.e., the aspect or mode of oper- 
ation that is taken on by cognition (vijidna), is the vijfidna itself at the time 
when it cognizes. 


For the Great Vehicle, this aspect is the image-part (nimitta-bhdga) of vijridna. 
— One arrives thus at the following: “When the mind (@lambaka) is similar to 
the xiang #4, i.e., form or characteristic, of the ji (2, that is to say, of the vis- 
ible form (ripa), etc., then the visible form, etc., is the condition qua object 
(alambana-pratyaya) of the mind’. 


But master Prajnagupta, of the Sammitiya school,” in his treatise against the 
Great Vehicle, criticizes this interpretation. Indeed, “the knowledge of pure 
intuition, i.e., the knowledge without conceptual figurating (nirvikalpaka-jndna) 
(#2918), is not similar to suchness (tathatda) (does not take on the resemblance 
or the form of suchness); thus, it cannot be said that this knowledge has a 
condition qua object”. 


2. [Second meaning:] — At the time of the distribution of alms by Siladitya, 
my teacher Xuanzang composed a treatise (Sdstra) refuting wrong views (see 
Vie ..., p. 240):7%° 


You do not understand my meaning: 
dai *# signifies jiadai 777, i.e., “adhering closely”; 


xiang ¥4 signifies tixiang #37H, i.e., “the very nature, the essence”, and 
not xiangzhuang *H AK, [i.e., the image, or the form, of the object]. 


785 See Péri, Date de Vasubandhu, p. 52; Kuiji, Shuji (4A/20), commenting on the stanza of 
the Samdhi-nirmocana, above, #0824, talks about this student of Sthiramati, author of 
a treatise in 700 stanzas against the Great Vehicle and who does not understand the 
doctrine of innate afflicted view of a self (@tma-drsti) ... . 

786 Editors: Life of Xuanzang; probably Stanislas Julien. The treatise is the Zhi/po ejian 
lun ‘ill /AR RE Ga (Sanzang fashi Ci’en zhuan, T.50.2053.0245c11, 0247a26); cf. Kuiji 
(T.43.1830.0500c08). 
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When correct knowledge (samyag-jiidna \E 9) arises, it adheres closely 
to the very nature of suchness (777 = 40 #374); it is neither identical 
with suchness, nor different from it (G2 RW #— o #$8).... 


Thus, we translate: 


The condition qua object (@lambana-pratyaya) is the thing of which the mind 
adopts the form (xiang), and the thing to which the mind adheres closely, [1.e., 
the thing the profound nature of which is penetrated by the mind via a com- 
plete match and which is the very “nature” of the mind]. 


#2470 The object (alambana) (itself (#%)) is of two kinds: 


1. immediate (sdksdat #4); 
2. remote (fii). 


1. If this dharma is not separate (avisamyukta-svabhava, avinirbhagin; 7**8 
Bt) from the cognition (vijfidna) (itself) (RE#k#8), which is directed at it,’””’ and 
is that on which the seeing-part (darSana-bhdga), etc., (or the awareness-part 
[samvitti-bhaga}) (internally ((W)) relies (Ff #£) and which is (internally) per- 
ceived (Fit ix) <446> by it, this is the “immediate” condition qua object (sadksdd- 
Glambana-pratyaya #5 FFARR). 


Every”® cognition (i.e., every “subject” of cognition [alambaka §€#]) has this 
kind of (immediate condition qua) object (G4lambana), for no cognition can arise 
without (#£) relying (tuo 7£) on and without cognizing (jm) an object that is in- 
ternal (4) to (or “integrated” with) it. 


La Vallée Poussin comments: 


This object is either suchness (tathata) or one of the parts (bhagas) of vijndana: the 
image-part (nimitta-bhdga) is the object (@lambana) of the seeing-part (darSana- 
bhaga), the seeing-part is the object of the awareness-part (samvitti-bhdga), etc.; see 
#0540. | 


2. If this dharma—although it is separate (fH##) from cognition (vijfidna) (it- 
self (#8), which is directed at it [i.e., separate from the aGlambaka (#%)])—is 
the archetype (zhi &, see Siddhi F 18) generating (2), within vijfidna, the image 
(i.e., image-part [nimitta-bhdga]) on which the seeing-part (darsana-bhdga) (in- 
ternally ((4))) relies (FAit#£) and which is (internally) perceived (fit) by it, this 


77 T.e., the Glambaka (#E%%). 


788 Editors: LVP groups together the respective first and the respective second line of the 
passages #2470 and #2471. 
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is the “remote” (condition qua) object (alambana-pratyaya Sit Fit RAR). 
La Vallée Poussin comments: 


Note that the eight cognitions (vijfidnas) (i.e., with their mental factors, eight groups 
[kaldpas]) are separate from one another. The cognition of the eye does not directly 
see blue, a part of the receptacle-world, which is a development of the store-cog- 
nition (Glaya-vijfidna) (which constitutes a part of the image-part [nimitta-bhdga] 
of the store-cognition): blue is the archetype which, as condition qua dominance 
(adhipati-pratyaya), conditions a blue image which is the image-part of the cogni- 
tion of the eye. (See #2409.) 


Not every cognition (vijfidna) (1.e., every “subject” of cognition [aGlambaka fé 
#%]) has this kind of (remote condition qua) object (Glambana), {7/31r.} for cog- 
nition can also arise without the existence of an archetype, (i.e., without (BH) 
relying on (tuo #£) and without cognizing (Jit &) an object that is) external (4+) 
to [or “not integrated” with] it and corresponding to its image-part (nimitta- 
bhaga), [for example, past and future things, self (atman), etc.]. (See Siddhi F 18, 
#0361, #0574.) 


1. With regard to the object (alambana) of the eighth cognition,’” there are 
three opinions. 


a. (According to the first opinion,) the eighth has only the immediate (condi- 
tion qua) object (#iFT#&%), for, by the power of action and internal causes (f& 
521A] 7J), it develops (##) spontaneously ({£#) as objects (visaya, artha) (#0570). 


La Vallée Poussin comments: 


It does not have a remote object (Glamband), which assumes an intense volition 
(cetand), which is lacking to a cognition of retribution. It develops into the body 
of another (para-aSraya-dyatana), but by a spontaneous development which does 
not have the development of another's eighth cognition as archetype. <447> 


b. (According to the second opinion,) the eighth [cognition] definitively also 
has the remote (condition qua) object (alambana fyi Fit #&#&), for, when it devel- 
ops as the body of another, it must, in order to do so, rely (zhang {<) on the 
development of the other’s eighth (1.e., the archetype) ({t##’4): thus, it itself can 
develop into an image (nimitta) which 1s its own immediate object. 


79 Exactly the group of the eighth cognition (astama-vijidna-kalapa & /\-Uim), 1-e., mind 
(citta) and mental factors (caittas). — There are here—between between mind and men- 
tal factors—differences which Kuiji explains. 


#2476 
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La Vallée Poussin comments: 


This is the thesis of the Parendriyaparinamavadins (# {th #8 < fil), #0565. — Archetype 
with regard to the other cognitions (vijndnas) of the individual to whom it belongs, 
the eighth is “image” (yingxiang #2, pratibimba), with regard to the other: one’s 
seeds (bijas) develop due to ({£) another. 


c. (According to the third opinion,) these two theories are not reasonable: 


i. Different individuals can “experience” (bhoga *% FA) the bodies (4) and the 
lands (-.) of each other; (we see the corpse ..., Siddhi F 119, #0566), for the devel- 
opment of another's eighth cognition (vijfdna) ({ti At) is the archetype for 

the development of my eighth cognition (88). | 


ii. One does not experience (34) another’s seeds (bijas) or sense-faculties 
(indriyas), (for it is not reasonable that) the eighth cognition of one individual 
develops into the seeds or faculties of another individual; (for it is not the case 
that) the seeds of different sentient beings are all equal (“) (in view of the dif- 
ference of the families [gotras]). 


Thus, we say that the eighth cognition, whether it is a case of non-buddhas or 
of buddhas, may or may not have a remote (condition qua) object (alambana 


Bit PT RAR). 
La Vallée Poussin comments: 


Several complicated problems: the pure cognition (vijfiidna) of a buddha cognizes 
the impure, etc., Kuiji, Shuji (7B/73). | 


Among non-buddhas, the eighth develops into the body of another (para-aSraya- 
dyatana), of which he has the experience, but does not develop into its faculties 
(para-dSraya) and seeds (bijas), which he does not experience. In the realm of desire 
(kama-dhdatu) and the realm of fine-materiality, he thus develops in dependence of 

another, but not in the realm of immateriality (@riipya-dhatu). - Among buddhas, 
the eighth has the unconditioned (asamskrta) and the dharmas of the three times 
for its object. | | 


2. (The seventh cognition), i.e., cogitation Gnana® ere kalapa lin), 
{7/31v.} before the transmutation (of the support) (pardavrtti) (GK, #1381), does 


definitively also have a remote (condition qua) object (Glambana) (Sit Fr). 


Being always “innate” (sahaja {24, 1.e., never “conceptually figurated” [pari- 
kalpa-udbhava}), it develops into an immediate object (that is, its image-part 
[nimitta-bhdga]) only due to (relying on) an external archetype (4+) (namely, 
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the eighth cognition). 


After the transmutation, it has or does not have a remote condition qua object: 
it does not have (an external archetype (4})) when it has true suchness (tathata 
FQ), etc., 1.e., emptiness (Sunyata) and past or future dharmas, for its object (7%) 
(#1417). <448> 


3. (The sixth cognition), i.e., mental cognition (mano-vijiidna-kaldpa), before 
as well as after the transmutation, is “keen” (in its mode of operation) (patu- 
akara {7 *8%kF')); it evolves independently (svatantra-pravartana #é 8 fe #4) in 
all states, for it is either innate (sahaja) or “conceptually figurated” (parikalpa- 
udbhava) (when it envisages a self [atman] ...). Thus, it does or does not have, 
according to the case, a remote condition qua object (alambana st FARRAR) (by 
relying on an external archetype. Thus, the existence or non-existence of a re- 
mote condition qua object is not definitive). 


4. The first five cognitions (pafica-vijidna-kaya-kaldpa fiji flab) (43294), 
before the transmutation (of the support) (##8(K (iz), are coarse (J), blunt (#4) 
and feeble (4): thus, they must rely on an (external) archetype (4}’) (namely, 
the development, [i.e.,] image (nimitta), of the eighth or of the sixth cognition) 
[when the eye sees an illusion (mdyda)]; thus, it (also definitive that it) always has 
a remote (condition qua) object (G@lambana fii FR ARR). 


After the transmutation (of the support) (G#'(X iz), there is no rule, (i.e., it has 
or does not have a remote condition qua object, for) they do not have a remote 
[condition qua] object, (i.e., an external archetype (4+’),) when they have past 
or future dharmas (F<), etc., for their object, [and also, as some claim, when 
they have suchness (tathata) for their object]. 


H.A.D. Condition qua dominance (adhipati-pratyaya) 


#2481 


The fourth is the “condition qua dominance” or “general condition” [adhipati- 
pratyaya| (above, #1134)’ and refers to any real dharma (sad-dharma™") that is 
energetic (1.e., of superior powerful activity [4 }#54F4]) and {7/32r.} able to fur- 
ther (JK) another dharma (i.e., the first nine causes [hetus] of #2499) or to hinder 
(#2) (.e., the tenth cause) another dharma.’” [This is in contrast to the other con- 
ditions the activity of which is internal. ] 


790 AKB it, F 307; Samuccaya-vyakhy4d (T.31.1606.0715). 
7 [.e., conditioned or unconditioned, as opposed to imagined (parikalpita) dharmas. 
72 AKB ii, F 307; Samuccaya-vyakhy4 (T.31.1606.0715). 


#2482 
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Although the dharmas (of the previous three conditions), i.e., the condition qua 
cause (hetu-pratyaya), the condition qua object (a4lambana-pratyaya) and the 
condition qua immediate antecedent (samanantara-pratyaya), are also the con- 
dition qua dominance [adhipati-pratyaya 34 |, nevertheless, it is in order to 
show (the particular characteristics (4 %!|#H)) of the variety of modes (#4) of 
causality (pratyayatd #%), that one designates the dharmas to be (the presently 
discussed fourth condition), i.e., the condition qua dominance, (comprising all 
other dharmas,) as there are dharmas that are conditions beyond or regardless 
of their causality as cause (hetu), etc. (FRIKANER). 


The activity (FA) of the condition qua dominance—{in terms of furthering and 
hindering (|l|H#))—evolves in four levels (i), (distinguishing four aspects (3)): 


1. Generating Ganana —) [of dharmas of the three realms (dhatus)]. 


2. Supporting (pratisthda {iZ) (reliance or support [nisraya?]), hu f& = li 177”), 
[as the circle of water supports the circle of earth]. 


3. Realizing (nispddana KX) <449> [which is of two kinds, namely, [a] the rea- 
son and the example in debate (chengli AX iZ), 1.e.,), and [b] the technique and 
work in industry (8% ##)]. 


4. Obtaining (prapana ¢#) [nirvana or worldly dharmas]. 
La Vallée Poussin comments: 


See #2499. - Compare AKB ii, F 277, 297, 314; on chengli BX X7., see Samuccaya- 
vyakhyd, T.31.1606.0713b, 0715c. Many opinions. 


Although the activity (FA) of the condition qua dominance (adhipati-pratyaya 
$4 [) is multiple and varies according to the dharmas that function as it, by con- 
sidering the essential (/#) and the manifest (44), nevertheless, it comprises only 
twenty-two modes: these are the following twenty-two [controlling] faculties 
(indriyas ¥8):"™ 


1-5. The first five material sense-faculties (ripindriya 48) = mila-vijnana- 
Gdi-parinama-caksur-ddi-prasdda-ripa-svabhava: “they have, for their nature, 
the subtle matter (ripa #4) (of the eye, etc.,) which is the development (Fit #*) 
of the root-cognition (mila-vijfidna ARR), etc.” (see #0563). 


6-7. The two (male and female) sexual organs (vyafijana #4 — #8), being in- 
cluded in the bodily sense-faculty (kdya-indriya 4%), are, (in their nature, a 


™ [i 12 of AKB ii, F 314, and anli 217. of AKB ii, F 297. 
™ AKB ii, F 103-104; YBh, 57, 90; Samuccaya-vyakhya, 5, etc. 
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small) part of this sense-faculty (indriya). 


8. The vital faculty (jivita-indriya it), however, does, (in its nature,) not 
exist separately (JFER!| At); as we have seen (#0260), it simply is a designation 
(F232) based, from a certain perspective, on the (immediate) seeds (bijas #1) 
(of the root-cognition (mila-vijfidna)). {7/32v.} 


9. The mental sense-faculty (mana-indriya 8), (in general, is, in its nature,) 
the eight cognitions. 


10-14. The five faculties of sensation (vedana-indriya **&) have, for their nature, 
the five sensations (vedandas) that, as appropriate, are associated with the eight 
cognitions. [As appropriate”: all cognitions have the faculty of neutral sensa- 
tion (upeksda-indriya), it is the mental cognition (mano-vijfdna) alone that has 
dissatisfaction (daurmanasya) and satisfaction (saumanasya); the first five cog- 
nitions have displeasure (duhkha) and pleasure (sukha). However, Dharmapala 
also attributes displeasure and pleasure to mental cognition; other masters, 
pleasure, see #1597—#1636. ] 


15-19. The five “praxis-oriented” faculties, 1.e., faith (Sraddhd {#), etc., have, for 
their nature, two good (#) mental factors (caittas), 1.e., faith and vigor (virya), 
and, among the special mental factors, good memory (smrti <), good concen- 
tration (samadhi) and good understanding (prajfid) (#1699). 


20. Faculty of coming to know what has not been known (andjnadtam-dajnadsyami- 
indriya FRR gs AtR):° <450> 


a. Three states or three periods are to be distinguished. 


i. The first is the root-period (mila-dvasthda *&4.fiz) and refers to the path of 
insight (darsana-marga 7,78) (#2915), excluding the last moment,” 1.e., the mo- 
ment when there is nothing further unknown (#£FR 4) that could be known 
(Ay eA). 

ii. The second is the period of preparation (prayoga-avasthda j\l{F fiz), 1.e., the 
immediate preparation for the path of insight, and refers to the stages condu- 
cive to penetration (nirvedha-bhagiyas), (i.e., heat (4), summit (J), receptivity 
(74) and supreme mundane factors ({#4—3&)) (#2897), which lead close to (#1 
#¢5 |) the root-period (mila-avastha t& Air). 


75 AKB ii, F 109, 112, 116; Vibhdsa@ (T.27.1545.0734c). 

76 T.e., the third mind in the path of insight of three moments of the Great Vehicle; the 
sixteenth mind of the followers of the Little Vehicle, AKB vi, F 192, is, according to 
them, the path of cultivation (bhadvand-marga). 
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iii. The third is the period of provision (sambhdra-avastha ‘2 ¥#(iz), i.e., the 
distant preparation [for the path of insight], and refers to the period after the 
aeon (kalpa) of entry, from the moment when—in view of obtaining (44) the 
direct realization of the truth (satya-abhisamaya Fiti#i)’’—the practitioner 
brings forth (#£2) the aspiration (chanda #x) for the good dharma of beatitude 
(naihSreyasika-kuSala-dharma }§23%é& = nirvana; see #3042),’8 an aspiration that 
is free of doubt (niyata RE, in contrast to the foreigners [bahya]),’” up to, but 
not including, the stages conducive to penetration (nirvedha-bhagiyas |IA}R F277): 
all the roots of good (#48) in this interval constitute the period of provision 
(sambhara-avasthda), a period of preparation, because {7/33r.} they assist and gen- 
erate (#4) the root-period (mila-avastha *8% A. fiz) [indirectly] from a distance 
[in time] (#2). 

b. The five moral or “praxis-oriented” faculties of these three periods (=(i7), 
1.e., faith (Sraddha), etc., along with the mental sense-faculty (manas ™) and 
three sensations (i.e., satisfaction [saumanasya =], pleasure [sukha ##], neutral 
sensation [upeksd ##]), [that is,] nine faculties (indriyas) in all, constitute (the 
nature of this faculty), i.e., the [faculty of coming to know] what has not been 


— oy om 


known (andjridtam). 


Without a doubt—in the course of the two preparatory periods, (i.e., the period 
of preparation, etc.) (H14T#1iz), when seeking (to realize) (2&2) the supreme 
dharma (}®%&)—“sorrow” (Soka 7k) [for having not yet realized it] is also 
generated, and thus a tenth faculty, 1e., dissatisfaction (daurmanasya). But dis- 
satisfaction (tk) is (often) not counted by YBh in the number of faculties that 
constitute the [faculty of coming to know] what has not been known because it 
is not, properly speaking (JE), a root of good (=#&). [For Sthiramati, the faculty 
of coming to know what has not been known includes ten faculties; for AKB, 
it includes nine faculties: see explanations, ul, F 116, note.] 


c. [The faculty of coming to know] what has not been known (andajidtam) 
exists in the first three formless meditative attainments (@ripyas #£), for the 
higher path of insight (darsana-marga |; 5438) may include the accessory ({#) 
possession of these attainments (or cultivations) ({£ 4). 


77 See #2968; AKB vi, F 185. 
™ There is an interesting verse (Sloka) in the Ratna-dvali: 
naihsreyasah punar dharmah siksmo gambhiradarSsanah | 
balandm agrutavatam uktas trasakaro jinaih || 
™ This is direct realization qua faith (Sraddha-abhisamaya), #2972, not pure faith (Sraddha). 
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Or else, for followers of <451> the two vehicles who, in possession of the third 
fruit (1.e., the non-returners [andgamins]) [thus possessing the faculty of perfect 
knowledge (Gjfa-indriya)], turn their mind toward (44#) great bodhi, generate 
(#2)—in view of realizing (#) the emptiness of dharmas (dharma-Sinyata j£ 2) 
(i.e., path of insight, the first stage [bhumi]) and before entering into this stage— 
a pure knowledge of the emptiness of the person (pudgala-sunyata 4.2) “which 
is included in” (= by taking its support on) nine stages (7ut4).8° [This knowl- 
edge, generated in view of the contemplation of the bodhisattvas (1.e., empti- 
ness of dharmas), leads to this contemplation: it is thus the (faculty of coming 
to know) what has not been known (andjridtam).| Thus, these bodhisattvas have 
the faculty of coming to know what has not been known. [Before they have 
‘turned’, they had the faculty of perfect knowledge (Gjna-indriya).]| 


La Vallée Poussin comments: 


The doctrine of the Great Vehicle is that one cannot practice the path of insight 
(darsSana-marga) by relying on the formless (G@rapya) [meditative] attainments. — 
This is the teaching in the Siddhi (#2971). 


Objection: — It has been said that, among the twenty-two [controlling] faculties 
(indriyas), {the faculty of coming to know] what has not been known (andajiiadtam) 
also belongs to the formless meditative attainments, for the bodhisattva acquires 
(cultivates-obtains [bhavayati-prapnoti]: cultivation of acquisition) them inciden- 
tally in the path of insight. Now, if they were not the support of the path of insight 
and of the four stages leading to penetration (nirvedha-bhagiyas), how could one 
say that they acquire (bhdvayati) them? 


Answer: — YBh, 79, says: When he enters into the path of insight, the “seeds (bijas) 
of conventional knowledge (samvrti-jnidna)” (= faculty of coming to know what has 
not been known [andajiatam-ajndsyami-indriya]), as practiced previously [1.e., by 
relying on the formless meditative attainments], become pure. Thus, they are said 
to be acquired. They are called conventional knowledge derived at the immediate 
end of a direct realization (abhisamaya-antika-samvrti-jnana). It is after having de- 
parted from the path of insight that this knowledge (jfidna) is generated ... (Kuiji, 
Shuji 9B/70v.). 


Kuiji, Shuji (7B/81r.) — There are bodhisattvas who—before the path of insight, thus, 


800 That is to say, six [meditative attainments related to] riépas, i.e., four root [meditations] 
(milas), preparatory meditation (andgamya), intermediate meditation (dhydndantara); 
plus three formless [meditative attainments] [arépyas]. 
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still as ordinary worldlings (prthagjanas)—‘cultivate-obtain”’ these attainments; later, 
entering into the path of insight, they “cultivate” these [attainments] accessorily 
(47), due to the seeds of conventional knowledge that they had generated earlier. 
These seeds are given the name of indriya (faculty). Thus, it is said that the [three 
formless meditative attainments] have [the faculty of coming to know what has not 
been known]. Later too, the bodhisattva generates [the faculty of coming to know 
what has not been known]: there is nothing wrong in it being generated outside of 
the path of insight. 
Samuccaya-vyakhy4 (T.31.1606.0756c17), explaining direct realization of reality (tattva- 
abhisamaya E2343), says: 
... In the path of insight (darsana-mdarga), the abhisamaya-antika-vyavasthita- 
satya-samvrti-jnana, 1.e., “the conventional knowledge where the truths are 
understood analytically and which is included in the direct realization (abhi- 
samaya)’, for, due to supramundane knowledge (lokottara jfiana = path of insight 
[darsana-marga]) acting as the condition qua dominance (adhipati-pratyaya), 
the seeds (bijas) of this knowledge are nourished: this is what is called ob- 
taining this knowledge. But it is not made active, for the sixteen moments suc- 
cessively follow one another uninterruptedly and do not permit the possibility 
of the conventional knowledge (samvrti-jidna) to manifest ... . 


For the abhisamaya-antika [“at the end of direct realization’), see #2975. <452> 


The path of insight (darsana-marga 5’) of the bodhisattvas also includes [the 
faculty of coming to know] what has not been known (andjfidtam) as we have 
said; but YBh mentions it only in the period prior to the ten stages (bhimis Hi 
Hl) (.e., stage of resolute conduct [adhimukti-carya}) [placing the faculty of per- 
fect knowledge (@jfa-indriya) in the course of the ten stages and the faculty 
of final and perfect knowledge (@jfatavi-indriya) in the stage of the buddhas}, 
because the time of the path of insight where it exists (1.e., the “stage of entry” 
of the first stage which includes the stage of entry, the stage of dwelling and the 
stage of leaving) is fairly short (FF{£). 


21. Faculty of perfect knowledge (Gjfia-indriya GAN): — From the last moment 
(RAIS) of the path of insight (darsana-mdarga #4), yet including it, up 
{7/33v.} to the adamantine concentration (vajra-upamd-samadhi < {il "gi 7), the 
nine pure faculties (indriyas, #£ i 7UFE): (1-5) faith (sraddha (8), etc., (6) mental 
sense-faculty (manas), (7) satisfaction (saumanasya), (8) pleasure (sukha), and 
(9) neutral sensation (upeks4), (all constitute the nature ({£) of the faculty of 
perfect knowledge). 7 


#2496 


#2497 


734 H. Causality and its modes, and samsara 


In the search for liberation (vimukti ¥#Fit,), the non-detached (avitardga BERK) 
experience sorrow (Soka 7X) [for not having yet realized it]; thus, the faculty 
of dissatisfaction (daurmanasya-indriya %#%8) is also part of the faculty of per- 
fect knowledge (Gjfia-indriya): but this faculty is often not named, for it is not, 
properly speaking (iE), a root of good (###&). 


La Vallée Poussin comments: 


Thus the first two of the last three controlling faculties (indriyas) include impure 
dharmas (Kuiji, Shuji 7B/84r.). 


22. Faculty of final and perfect knowledge (a@jnatavi-indriya B.7I*R): — Nine 
pure faculties (indriyas Sj 748) in the non-trainee (asaiksa #4) state, all con- 
stitute the nature of the faculty of final and perfect knowledge. 


Although pure discursive contemplation (###i4£ jf) occurs at the summit of 
cyclic existence (bhavdgra 4 JB) (see #0068, #2296), nevertheless, it does not in- 
clude the last three faculties (indriyas); indeed, [this contemplation] is not clear 
(49) (and acute (4!])) there. | 


Such is the (intrinsic) nature (svabhava) of the twenty-two controlling faculties 
(indriyas). The explanation of (the various other) topics concerning them should 
be understood according to YBh (1.30.1579.0614a). <453> 
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B.A. Ten causes (hetus) and fifteen bases (adhisthdnas); #2499 
B.B. Ten causes and two causes; #2515 
B.C. Four conditions, fifteen bases, and the ten and two causes; #2532 


H.B.A. Jen causes (hetus) and fifteen bases (adhisthdnas) 


#2499 The four conditions (pratyayas V4%%) are differentiated by relying on fifteen bases 
(adhisthanas + fi.) and they constitute, in this way, ten causes (hetus +). 
The ten causes are: 

1. “conventional experience in accordance with speech” cause (anuvyava- 

hara-hetu PRL); 

considering cause (apeksda-hetu #144 [K)); 

projecting cause (aksepa-hetu #5 |[K)); 

bringing forth-cause (abhinirvrtti-hetu #2); 

assisting cause (parigraha-hetu tz |X); 

inducing cause (@vahaka-hetu 5|#(); 

determining (or special) cause (pratiniyama-hetu 7 32K); 

co-operating cause (sahakari-hetu [A] 334); 

impeding cause (virodha-hetu tH); 

10. non-impeding cause (avirodha-hetu 7\*8## A). 


SO NAW AWD 


La Vallée Poussin comments: 


A. Adhisthana (basis) is a conjectural translation of chu ja, variant yichu {K ka. — 
Chu )g usually corresponds to sense-sphere (dyatana); yichu {Kk} = adhisthana, 
above, #2029, and AKB 2/3v.7 [11, F 56], where the basis of the eye (caksur-adhi- 
sthdna), 1.e., the visible eye, is contrasted with the sense-sphere of the eye (caksur- 
ayatana), 1.e., the eye of subtle matter, that is, the sense-faculty of the eye (caksur- 
indriya). 

The names of the ten causes are known by the Bodhisattva-bhumi (= Yogdacara- 
bhuami-Sdastra [YBh], 38). 

B. The theory of the ten causes (hetu), applied to pollution (samklega), purifica- 
tion (vyavaddna) and to the external dependent origination (pratitya-samutpdda) 
(1.e., wheat, rice, etc.), as it is explained in the Bodhisattva-bhimi, fol. 39, is ana- 
lyzed and summarized in Muséon, 1911: 176, and in Douze Causes. 
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C. Our text is closely related to the Vikhyapana (T.31.1602.0570), which names the 
ten causes and the fifteen bases (adhisthanas). 


The Bodhisattva-bhimi ignores the bases. 


The Samuccaya-vyakhy4 (T.31.1606.0713b01) enumerates twenty causes, the first ten 
of which are those of the Madhydnta (T.31.1599.0454a23),®°! the last ten of which are 
our ten Causes: 


Every cause is included in the efficient cause (kdrana-hetu #&{FA)), which is 
of twenty kinds:8” 


1. generating cause (janana-hetu 4 #é{F), such as the complex of the causes 
(samagri) of the vijidna that generates vijndna; 

2. cause of duration (sthiti-hetu {£é{F), such as the food (Ghdra) that sup- 
ports sentient beings born and wishing to be reborn (AKB 111, F 122); 

3. maintaining cause (upastambha-hetu) or maintenance cause (addhdara- 
hetu ##82{F), such as the land (prthivi) that supports sentient beings; 

4. revealing cause (vyafjana-hetu Ha feé{F), such as the lamp (pradipa) that 
reveals color (rupa); 

5. destroying cause (dhvamsana-hetu 32 f2{E), such as the fire (agni) that 
destroys the combustible (indhana); 

6. cutting cause (chedana-hetu) (? 4+ #EREVE), such as the sickle (datra) for 
something to be cut (chedya); 

7. cause of transformation (vikdra-hetu ? #4% EE), such as the skilled craft 
(silpa) that works with metals (hiranya), etc.; 

8. indicating cause (jidpana-hetu fx f# REE), such as smoke (dhima) that 
makes fire (agni) known; 

9. understanding cause (avagama-hetu ? #4 S §E/E), such as the proposition 
(pratijfiad), reason (hetu) and example (drstdnta) with regard to the thing 
to be proven (sddhya); 


Editors: The Madhyanta-vibhdga-bhasya gives the following ten causes (karanas): 

1. utpatti; 2. sthiti; 3. dhrti; 4. abhivyakti; 5. vikdra; 6. vislesa; 7. parinati; 8. sam- 
pratyaya; 9. sampratyayana; 10. prapti. — See Stefan Anacker (1986): 225—227. — See 
Chan Ngan Che A Study of Yogdcdra Theory of the Ten Causes (2007): 228ff. 

Editors: Asanga’s Abhidharma-samuccaya gives the following twenty causes (kdranas): 
1. utpatti; 2. sthiti; 3. dhrti; 4. prakdSa; 5. vikara; 6. viyoga; 7. parinati; 8. sampratyaya; 
9. sampratyadyana; 10. prapana; 11. vyavahdra; 12. apeksa; 13. dksepa; 14. abhinirvrtti; 
15. parigraha; 16. dvahaka; 17. pratiniyama; 18. sahakari; 19. virodhi; 20. avirodhi. — 
See Chan Ngan Che A Study of Yogacara Theory of the Ten Causes (2007): 228ff. 
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10. attaining cause (prapti-hetu = = 8é{F), such as the path (mdrga) leading 


towards nirvana. 


These ten are followed by: 


11. “conventional experience in accordance with speech” cause (anuvyava- 


hara-hetu); 


12.—20. etc. 


D. Some of the above restorations are confirmed by AKB 11, F 314, where there 
are five kinds of efficient cause (karana-hetu): 


l. 


generating cause (janana-hetu; sheng —) or cause of birth (janma-hetu) 
(gi #2), parents and child; 

reliance cause (nifraya-hetu), (yi #K) or cause of transformation (vikdra- 
hetu) (bian ®), <454> teacher and monk; 

supporting cause (pratistha-hetu) (li \Z) or maintenance cause (Gdhdra- 
hetu) (chi ##), the wall and the painting; 

maintaining cause (upastambha-hetu) (chi ##) or cause of duration (sthiti- 
hetu) (zhu {£); 

nourishing cause (upabrmhana-hetu) (yang ££) or cause of growth or in- 
crease (vrddhi-hetu) (zhang £z). 


Vyakhya, see AKB ii, F 277, lists: 


l. 


Ae eS 


efficacious cause (kdraka-hetu), seed for the bud; 
indicating cause (jidpaka-hetu), smoke for fire; 
revealing cause (vyafjaka-hetu), lamp for the pitcher; 
destructive cause (dhvamsaka-hetu), hammer for pitcher; 
reaching cause (prapaka-hetu), chariot for a place. 


Four fruits of the Westerners, AKB 11, F 297: 


l. 


Zi 
3. 
4. 


fruit of supporting (pratistha-phala) (anli #\7), circle of water supported 
by the circle of wind; 

fruit of preparatory practice (prayoga-phala); 

fruit of concourse or complex (sdmagri-phala) (hehe #14); 

fruit of cultivation (bhavand-phala). 


Bukkyo Daijiten (1307b) enumerates pairs: [a] generating cause (Janana-hetu) and 
understanding cause (avagama-hetu); [b] generative cause (janaka-hetu) and sup- 
porting cause (updya-hetu); [c] etc. (see #2515). 
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E. The six causes of the Sarvastivadins, AKB 1i, F 245: 


1. efficient (kadrana) cause; 
co-existent (sahabhi) cause; 
homogeneous (sabhdga) cause; 
associated (samprayuktaka) cause; 


AP WN 


pervasive (sarvatraga) cause; 
6. ripening (vipdka) cause; 
only the sixth is good, says Vikhydpana, T.31.1602.0570. 


Sixfold cause (hetu), Lankdvatara, Chapter II, p. 83 (7T.16.0671.0530b16; translation 
by Suzuki; correlation with other conditions, etc., based on Chan Ngan Che*”): 


1. The possibility cause (bhavisyad-hetu 4X) means, Mahamati, that when 
a cause to be becomes effective there is the rising of things inner and outer 
(SA 4 7A, HeeA ISA). 

[Related with condition qua cause (hetu-pratyaya).] 


2. The connection cause (sambandha-hetu #444) means, Mahamati, that 
when conditions to be become effective there is the rising of the Skandha- 
seeds, etc., inner and outer (FAA 4, fea A INERT ). 

[Related with condition qua object (aGlambana-pratyaya).| 

3. The objectivity-cause (laksana-hetu *4/A)) means, Mahamati, that bound 
by the objective world [the Vijiana] keeps up its continuous activity (#4) 


4 AEA AEA EB RET). 
[Related with condition qua immediate antecedent (samanantara-pratyaya).| 


4. The agency-cause (kdrana-hetu {F[X)) means, Mahamati, that like a SOV- 
ereign king a cause invested with supreme authority asserts itself ((FAI4,#é 
FEDS 1 A, Se ig E ). 


[Related with condition qua dominance (adhipati-pratyaya).| 


5. The manifesting-cause (vyafijana-hetu J {K)) means that when the dis- 
criminating faculty rises, as the result it reveals individual marks as a lamp 
does forms, etc. (7 Al, 22403 4E GF, HER 7, WS BR fa). 

[Related with figurating (vikalpa).] 


6. The indifference-cause (upeksd-hetu #§[X)) means that when there is a 
dissolution the power of combination discontinues, and there rises a state of 


803A Study of Yogdadcara Theory of the Ten Causes (2007). 
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non-discrimination (48 A AAR ee HE, FS a a) 
[Related with non-figurating (avikalpa).} 


[The fifteen bases are: 


#502 I. 


a. 


speech-basis (vacana- or vag-adhisthana #2 {Kk jk); 

experience-basis (anubhava-adhisthana 8°21); 

trace-basis (vasanda-adhisthana ] (KK); 

“moistened seeds’’-basis (sasneha-bija-adhisthana Fy fi + tk kz); 
“immediate antecedent cessation”’-basis (anantara-niruddha-adhisthana 
FRE Fis] aK Jc); 

object-basis (visaya-adhisthana FEF Kz); 

sense-faculty-basis (indriya-adhisthdna #8 4K); 

activity-basis (karana-adhisthana {FFA tK i); 

“human activity”-basis (purusa-kdra-adhisthdna +A tk); 


. “insight into reality”-basis as (tattva-darsana-adhisthana BE RAKE); 
. promotion-basis (anupratipatti-adhisthana ?, We\IEtK Kz); 

. “specialized efficacy”-basis (karitra-visesa-adhisthana ?, 7 || ae tK i); 
. concourse- or complex-basis (samagri-adhisthana FG (ki); 

. obstacle-basis (pratibandha-adhisthana ?, (ete GX lac); 

15. 


non-obstacle-basis (apratibandha-adhisthana 7 WREAK ).] 


“Conventional experience in accordance with speech” cause (anuvyavahara- 
hetu B62) and speech-basis (vacana- or vag-adhisthdna #8 kK i) 2 


[According to one explanation,] (the first base ({/#)), i.e., the speech-basis 
(vag-adhisthana), has, for its nature, speech (vac 7%) that is generated (UL) by 
dharma (%#&), name (naman %) and ideation (samjnid #8). 


[Thus, the term vag-adhisthdna 1s a descriptive compound (karmadhdraya) and 
means “basis (adhisthdna) consisting of speech (vdc)”: this is the explanation of 
YBh. Speech (vdc) is generated by the thing (dharma) that it names,*°° the name 
and the ideation. | 


804 


805 


Editors: LVP: read apeksd-hetu. — Suzuki footnotes: ‘““The Chinese #14# (T’ang), *84 
(Wei), or simply # (Sung) points to apeksha rather than to upeksha. In this case, 
‘mutual reference’ is better.” 


See #2597. 
The thing named is a nimitta, i.e., a mental image proceeding from an earlier speech. 
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[The “conventional experience in accordance with speech” cause (anuvyava- 
hara-hetu 2A) is established by relying on (yi (i, locative case) this (speech-) 
basis.] — This means that it is by relying on ({K) speech (4%) and in conformity 
with (#8) [speech] that there occurs conventional experience (vyavahdra #1) of 
the various things (artha #2) that are seen (&,), heard ([#)), thought of and cog- 
nized (drsta-sruta-mata-vijidta, Upanishads*”’). 


This means that the expressing (abhildpa én, 1.¢., speech that expresses) is the 
cause of the expressed (abhilapya Fira, 1.e., all dharmas).°° 


b. Or else, there is a treatise [according to which the term vdg-adhisthdna 1s a 
determinative compound (tatpurusa) and means “basis (adhisthana) of speech 
(vac)’’: this is the explanation of the Samuccaya-vyakhy4 (T.31.1606.0713b) |. 


The “conventional experience in accordance with speech” cause will thus be 
that which is the “support of’ speech, namely, [i] name (ndman %), [i1] ideation 
(samjna *8) and [iti] view (drsti 5), for conventional experience (vyavahara Zi) 
<455> relies on ({<) and occurs in conformity with (ff) [i] name (naman; syl- 
lables, etc.) which names an object (44), [11] ideation which seizes the marks 
(HXN4H8), [111] view (drsti) which adheres (#43) to it.°° 


According to this explanation, (this cause (Jt), that is,) these three dharmas, 
1.e., name, etc., is the “basis” of speech (48K /kz, [whereby speech is defined as 
that which has name, ideation and view for its cause (ndma-samjnd-drsti-hetu- 
ka)]. {8/lv.} 


La Vallée Poussin comments: 


1. Speech (vacana or vac). — The word yu 3% usually translates vac, AKB 1, F 240 

and elsewhere. In the Vyutpatti, 98, 23, vac is represented by yuyan 72. On the 

other hand, in the Lankdvatara, pp. 85-87, there is vag-vikalpa, yanshuo Jak, and 
eral 


vacana-vikalpa, yanyu 3 #8. — Kuiyji, Shuji (8A/14r.4), designates our basis (adhi- 
sthana) as yanshuo. 


il. Bodhisattva-bhami (chapter vii: “Balagotra-patala’) (transl. Bendall-LVP]: 


tatra sarvadharmanam yan nama namapirvikad ca samjhia samjnapurviko ’bhi- 


807 AKB vy, F 160. 
808 Lankavatara, p. 280: abhilapa-hetuko bhavah. 
809 Editors: Sammucaya-Sdastra: | 
11. vyavahdrakaranam tadyathaé nama samjfia drstisca || 


11. Conventional experience cause, such as name, ideation and view. 
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lapah (= shuo) [41a] [ayam anuvyavaharahetuh|] 


The name (naman) given to things (sarva-dharma), the ideation (samjna) that 
follows this name (-purvikd); the expressing, any manner of speaking (abhi- 
lapa) of these things that follows this ideation, this 1s what is called the anu- 
vyavahdra-hetu of various things. 


Same phrase in Vikhydpana (T.31.1602.0570c). 


In the definition of the process of defilement (“Balagotra-patala’) [transl]. Bendall- 
LVP]: 


tatra sarvasya pratityasamutpddasya yadidam nama samjna vag vyaharas tad- 
yatha avidyad samskara vijianam namaripamvistarena yavajjaramaranasoka- 
paridevaduhkhadaurmanasyopayasa ity ayam tavat samklesasyanuvyavaharahetuh. 
If one applies the theory of the ten categories of causes to the dependent ori- 
gination (pratityasamutpdada) considered in its progression (anuloma), 1.e., as 
pollution (samklesa), we see that pollution has for its anuvyavahara-hetu, the 
use (vyavahara) of names (nama), ideations (samjnda), appellations (vak), such 
as avidya, karma-formations, etc. 


In the definition of the process of purification (“Balagotra-patala’) [transl. Bendall- 
LVP]: 
tatra ya sarvesu vyavaddnapaksyesu dharmesu nirodhe ca nirvadne ca nadma 
samjna vag vyaGhadrah ayam vyavadanasyanuvyavaharahetuh. 
We have, in regard to purification, the anuvyavahdra-hetu: the use of names, 


ideations, apellations relative to all the factors favorable to purification (vy- 
avaddnapaksyesu) and to cessation (nirodha), 1.e., nirvana. 


iil. There is great variety in the definition of “speech-basis” (vdg-adhisthadna) and 
in the interpretation of Xuanzang’s definition. — : 


Kuiji comments: 


According to YBh, conventional experience (vyavahdra) (drsta, Sruta, mata, 
vijndta) is the cause; names, etc., are the fruit. 


According to the Samuccaya-vyakhyd, names, etc., are the cause, the conven- 
tional experience (vyavahdara) is the fruit. 


There is no contradiction there. 


#503 2. Considering cause (apeksd-hetu #if#Kl) and experience-basis (anubhava- 
adhisthana 48752 Uk jz) (?): 
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(The second base), i.e., the experience-basis, has (for its nature) “that which 
senses” (vedaka #€°; sensation [vedand]) and “that which is sensed” (vedya Fitz; 
all dharmas), insofar as [that which senses and that which is sensed] are “that 
which is considered [or encountered]” (apeksya, suoguandai fi #44), [i.e., the 
motive, guandui #141; or the condition, dai #= jie #§]: this is the considering 
cause. 


(The considering cause is, namely, established by relying on this [experience-] 
basis). — This means that if—by considering (#%) this [basis] (Jt), by depending 
(4) on this [basis]—(various) things are either generated (4£) or supported 
({#) or realized (5%) or obtained (4) (#2482), then this is the considering cause 
(apeksd-hetu @i*¥|A)) of these things. 


La Vallée Poussin comments: 


a. Apeksa, guandai #i{¥ (i.e., consideration and dependence), (which corresponds 
to equanimity or “indifference” (upeksd), [i.e., the sixth cause] in Lankdvatara, p. 83), 
glossed as duijie #) #8. 


Anubhava, conjectural translation of lingshou 28° (experience) = paryavapnoti 
(Dasa-bhimi); glossed as lingna 3444 and sheshou eS. 


b. “That which senses’, i.e., the mental factor (caitta) called vedand (sensation); 
but it is wrong when some say: “This basis (adhisthana) has for its nature the three- 
fold sensation’’. Indeed, it also includes that which is sensed. — Sometimes “‘that 
which senses is the cause of that which senses”, e. g., when there is displeasure due 
to pleasure; sometimes “that which is <456> sensed is the cause of that which 
senses’, “that which senses is the cause of that which is sensed”, ... . — Long ex- 
planations by Kuiji, Shuji (8A/5r.—7v.). 


c. Samuccaya-vyakhya (T.31.1606.0713b): “Dependent (apeksya) on this, the search 
for that arises; e.g., dependent on hunger and thirst, there is the search for food and 
drink”’. 

YBh, 38: “Dependent on the hand, there is the action of taking; dependent on the 
foot, there is the action of walking”. 


d. Bodhisattva-bhimi (“Balagotra-patala’) [transl]. Bendall-LVP]: 
Definition of the process of pollution: 


avidydpratyayah samskara yavaj jatipratyayam jaramaranam ity evambhagiyasya 
anuvyavaharasya ya visayadsvadapeksa esu bhavangesu pravrttir ayam asya sam- 
klesasya apeksahetuh ... . 
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apeksa-hetu, the non-consideration of the harmful characteristic of the karma- 
formations, etc., of the process of avidyd, etc. 


Definition of the process of purification: 
... ya samskardadinavapeksa ... . 
... consideration of the distress or disadvantages inherent in the karma-for- 


mations ... 


#504 3. Projecting cause (aksepa-hetu #25|{A) and trace-basis (vasand-adhisthana 
HEI SRR bie): 
(The third base, i.e., the trace-basis or) the basis that consists of “perfume’’, con- 


sists of the (pure or impure) internal seeds (bias) and external seeds (WW4}##) in 
the state of immaturity (FAY PAMIZ). 


(The projecting cause is established by relying on this [trace-]basis). — This means 
that the “projecting cause” (Gksepa-hetu) projects (#5]) its fruit (& 8) [indi- 
rectly or] distantly (42). 


La Vallée Poussin comments: 


The seeds (bijas) that have not been “moistened” by the power of spiritual friends, 
by thirst, by water, etc., are projecting (G@ksepaka). Action at a distance: ignorance 
(avidyd) 1s the projector of the distant old-age-and-death (jard-marana) (Samuccaya- 
vyakhya). 
“Which projects ‘its’ fruit’, 1.e., a fruit corresponding to its nature; Bodhisattva- 
bhaimi (“Balagotra-patala’): yato yatah svabijad yasya yasya pradurbhavo bhavati tad 
bijam tasyaksepahetuh. 
#505 4. Bringing-forth cause (abhinirvrtti-hetu 4€E)) and “moistened seeds’’-basis 

(sasneha-bija-adhisthana fff Kk he): 

(The fourth base, i.e., the “moistened seeds’’-basis,) consists of moist (J) internal 

and external (4) seeds (bijas) in the state of (complete) maturity (EF. A¢24(i7). 


(The bringing-forth cause is established by relying on this [“‘moistened seeds’’-] 
basis). — This means that the bringing-forth cause (abhinirvrtti-hetu), “gen- 
erates its fruit immediately” (478). 


La Vallée Poussin comments: 


a. Sasneha, (Ch.) yourun 4, also sabhisyanda, see #2653. — Avidyd is this type 
of cause with regard to (karma-)formations (samskdras) (Samuccaya-vyakhya). 


b. The order of the causes (hetus) differs in the Bodhisattva-bhumi (“Balagotra- 
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patala’), where [the CWSL/’s fifth cause, 1.e., the assisting cause (parigraha-hetu) 
precedes the bringing-forth cause (abhinirvrtti-hetu). — Here are [the Bodhisattva- 


bhumi’s] definitions relative to the causes of purification (vyavaddna) [translation 
Bendall-LVP]: 


3. 


y@ gotrasthasya pudgalasya gotrasampat sopadhisesanirupadhisesa-nirvanasya- 
adhigamdadya purvamgamdaya ayam vyavadanasya Gksepahetuh 
aksepa-hetu: the possession of a family (gotra) is—for the one who js en- 
dowed with it—the cause for nirvana with remainder or without remainder; 
satpurusasamseva saddharmasravanam yonisomanaskarah pirvakrtas cendriya- 
paripakah parigrahahetuh 

parigraha-hetu: the opposite of the four causes of the process of pollution 
(samklesa) [association with good people; hearing of the good law; correct 
mental application; maturity of the sense-faculties previously obtained 


(opposed to the propelling of acquired habits [purvabhydsdvedha)); 


tani gotrasamgrhitany anasravabodhipaksyabijani tesam bodhipaksyanam 
dharmanam abhinirvrttihetuh 

abhinirvrtti-hetu: seeds of the pure qualities (dharma) conducive to bodhi, 
seeds included (samgrhita) in the family (gotra) [1.e., constituting the fam- 
ily], realizing these qualities; 

te punah svabijanirvrttah bodhipaksyadharmah sopadhiSsesanirupadhisesa- 
nirvanadhatvoh kramena avahakahetuh; 

avahaka-hetu: pure qualities conducive to bodhi, realized by their seeds, 


“lead” through successive states (kramena) to the nirvana-dhatu (with or 
without remainder). <457> 


For the external dependent origination (pratitya-samutpdda): 


3. 


projecting cause (@ksepa-hetu), 1.e., the seed as it projects all its fruits up to 
the last one; , 

assisting cause (parigraha-hetu), 1.e., the aiding causes for the generation 
of the sprout, earth, water, etc.; 

bringing-forth cause (abhinirvrtti-hetu), 1.e., the seed as it realizes its fruit 
thanks to the auxiliaries; 

inducing cause (avahaka-hetu), 1.e., the various moments of the plant’s 
development, that is, sprout, stem, etc., are the inducing causes (@vahaka- 
hetus) of the later moments. 


#2506 
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5. Assisting cause (parigraha-hetu #2 |X) and the bases (adhisthanas) 5-10: 
The assisting cause (parigraha-hetu) includes six bases (adhisthdnas). 


a. (The fifth base), i.e., the “immediate antecedent cessation’’-basis (anantara- 
niruddha-adhisthana #£ Fal pK kz). — This refers to the condition qua immediate 
antecedent (samanantara-pratyaya = #%fa]#) of the mind and mental factors 
(citta-caittas); the fruit is the mind and mental factors (see #1187). 


b. (The sixth base), Le., the object-basis (visaya-adhisthdna $2 Fi (KK). — This 
refers to the condition qua object (Glambana-pratyaya Fi 2%) of the mind and 
mental factors. {8/2r.} 


c. (The seventh base), i.e., the sense-faculty-basis (indriya-adhisthana }R8 1K kz). 
— This refers to the six sense-faculties that are the support (Gsraya) of the mind 
and mental factors (FTF K7\ 48, see #1134). 


d. (The eighth base), i.e., the activity-basis (karana-adhisthana {EFA tk). - 
This refers to the action (karman) to be done (fit (£3), i.e., the activity of the 
instrument (kriya-upakarana {€ ./E FA), [such as the axe in the operation of cut- 
ting]. — With the exception of the seeds (bijas fi--), this basis (adhisthadna) in- 
cludes all the (remaining) actual (#i) aiding (57) conditions (pratyayas #%). 


e. (The ninth base), i.e., the “human activity’-basis®”? (purusa-kara-adhisthana 
-- FA fz). — This refers to the action to be done (fit E34), the activity (-kdra 
(FFA) of the agent (kartar) (F344). — With the exception of the seeds, this basis 
includes all the (remaining) actual effecting (kdraka /£) conditions (pratyayas 
43) (see #2547-#2552). 


f. (The tenth base), i.e., the “insight into reality’-basis (tattva-darsana-adhi- 


it leads to pure dharmas. — With the exception of the operation by which [this 
insight] induces (its own) seeds that generate it anew, ([this insight] aids (84), 
induces (5|) and realizes (7) pure dharmas). 


810 Editors: AKB u, F 289: “What should one understand by this so-called human acti- 
vity (purusa-kara)? — The ‘activity’ (kdritra; kriya; karman) of a factor (dharma) is 
termed its ‘human activity’ (purusa-kdara), because this activity is like the action of 
a human (purusa). In the same way, in the world, a certain plant (osadhi) is called kaka- 
jJangha (‘foot of a crow’) because it resembles the foot of a crow; a hero (manusya) is 
called matta-hastin (‘furious elephant’) because he resembles a furious elephant.” 


a zhenshi ’&, [which is rendered as] bhita (true) in bhita-koti (true limit), but as tattva 


(reality) in tattva-artha, #2807. 
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(Generally speaking (#8), the assisting cause (#52 [X) is established by relying 
on these six [bases]. — This means that five [bases] of the assisting [cause] pro- 
vide (###) impure dharmas, and all six [bases] of the assisting [cause] provide 
(.) pure dharmas.) 


[The assisting cause (parigraha-hetu 452 {X)) is so called because it “envelops’’, 
‘aids’, the condition qua cause (hetu-pratyaya), i.e., the seeds (bijas). Rice arises 
from its seed (1.e., the condition qua cause [hetu-pratyaya]), but dependent on 
that, the seed is assisted (parigrhita) by water, etc. — Not all dharmas have these 
six bases (adhisthdnas); only the mind and mental factors (cittas-caittas) have 
the bases 5—7; etc.] <458> 


6. Inducing cause (@vahaka-hetu 5|#£[X)) and the promotion-basis (anuprati- 
patti-adhisthdna ?, BBG RR): 


The eleventh basis, (the promotion-basis, refers to) various conditioning forces 
(samskaras #&{7 = conditioned factors [samskrta-dharmas])—as seeds (bijas *&) 
and as actual (#8) [factor], as non-defined (#£%c), defiled (4) or good (#) 
(including pure)—which {8/2v.} “promote” (fa/IK) dharmas of the same kind (=] 
#8) and of a higher category (fim). 

(The inducing cause (5|#£[)) is established by relying on this [promotion-] 
basis.) — This means that the inducing cause induces and generates (5|t2) con- 
ditioning forces (samskdras) of the same type and of a higher category (#7), 
and induces and obtains (45|#) unconditioned factors (asamskrtas). 


La Vallée Poussin comments: 


a. suishun a), pratipatti, anupratipatti, anukila, Gnulomika, anugamana, anu- 
vidhana, etc. | 


yinfa 5|%8, avahaka (inducing). 


b. The actual [factor] leads to the seed (bija); the seed leads to the actual [factor]; 
the actual [factor] leads to the actual [factor]; the seed leads to the seed (YBh). 


“Of the same type’, in contrast to that which is the cause of dharmas of a differ- 
ent type. 


“Of a higher category’, in contrast to that which is a cause of dharmas of the same 
type but of a lower category. 


The non-defined is a cause of the good and of the defiled. 


The dharmas of the realm of desire (kdma-dhdtu) are the cause of dharmas of the 
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three realms (dhdtus) and of pure dharmas. The dharmas of the realm of fine- 
materiality are the cause of dharmas of the two higher realms and of pure dharmas. 
The dharmas of the realm of immateriality (a@ripya-dhdatu) are the cause of dharmas 
of the realm of immateriality (Gripya) and of pure dharmas. Pure dharmas are the 
cause of pure dharmas (Vikhydpana). 


7. Determining cause (pratiniyama-hetu 5 [X) and the “specialized efficacy”- 
basis (karitra-visesa-adhisthana ?, TREK Be): 


The twelfth basis, (i.e., the “specialized efficacy’’-basis, refers to) the condition- 
ing forces (samskaras) as having a special power (#2 5!/#477) to generate (and 
realize) (#22) their own fruit (B®). 


(The determining cause or) particular cause (pratiniyama-hetu 5€ #2[A) (is estab- 
lished by relying on this [“specialized efficacy”’-]basis). — This means that each 
dharma engenders (4) a fruit of its own realm (dhdtu § #), etc.; each dharma 
causing the obtaining (4§) of a fruit of its own vehicle ( 3€). 


La Vallée Poussin comments: 
a. Chabie gongneng = 5||S18E, “specialized efficacy”. 


b. The fruit is of the same nature as the cause, or, if it is of another nature, it cor- 
responds (xiangcheng #14) to the cause: a good action generates an eighth cognition 
of a human or of a god, not an eighth cognition of a bad destiny. — The dharma of a 
given realm (dhatu) generates a dharma of this same realm; [generates] a dharma of 
its nature of this realm; among the dharmas of its nature, matter (ripa) is the cause 
of matter; internal matter (ri#pa) is the cause of internal matter; internal matter 
and matter as [an effect] of accumulation (aupacayika) (AKB 1, F 69; 11, F 125, 290, 
301; vi, F 157) is the cause of internal matter and of matter as [an effect] of accu- 
mulation. — And so on up to: the seed (bija) of a given vehicle is the cause of a 
conditioned (samskrta) and unconditioned (asamskrta) fruit of this vehicle. <459> 


8. Co-operating cause (sahakari-hetu |=]=+[X)) and the concourse- or complex- 
basis (samagri-adhisthana FG (ki): 


The thirteenth basis, i.e., (the concourse- or complex-basis (sdmagri #14) of 
conditions, refers to) all the dharmas included in the bases (adhisthdnas) 2-12, 
(i.e., from the experience-basis (4442) up to the “specialized efficacy’’-basis 
(54 #E)). [All these dharmas] constitute a powerful complex or concourse 
(4177) with regard to generating (4), supporting ({#), realizing (s%) and obtain- 
ing the fruit (42) (42481-42487): [they are included in the co-operating cause 
(sahakari-hetu |F| 3A), {8/3r.} 1.e., an aiding cause]. 
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(The co-operating cause is established by relying on this basis [as the concourse 
or complex of conditions].) — This means that the co-operating cause thus 
includes the causes (hetus) 2-7, 1.e., from the considering cause (apeksd-hetu 
#if<t) up to the determining cause (pratiniyama-hetu 5 #2), which apply them- 
selves to the same actions of generating, etc. (ja) 4— 33%). [Le., the “con- 
ventional experience in accordance with speech’ cause (anuvyavahara-hetu) 1s 
excluded, for, being distant, it does not constitute a complex or concours (xiang- 
hehe *H#114) with regard to the dharma to be generated, etc.] 


La Vallée Poussin comments: 


Bodhisattva-bhimi (“Balagotra-patala’): sarve caite apeksahetum upddaya prati- 
niyamahetvantahetavah sasyasayabhinispattaye ... sahakarihetuh | na hi tadanya- 
tamahetuvaikalydn nispadyate tasmat sarva sa samagri sahakarihetur ity ucyate. 


9. Impeding cause (virodha-hetu *4##|K) and the obstacle-basis (pratibandha- 
adhisthana ?, |x hse 4x az): 


The fourteenth basis, i.e., (the obstacle-basis, refers to) the dharmas that form an 
obstacle (kt) to the activities ($+) consisting of generating (4), supporting 
({£), realizing (AX) and obtaining (4@) the fruit: [this is the impeding cause]. 


(The impeding cause (*9%#[X)) is established by relying on this [obstacle-]basis. 
— This means that those [dharmas] impede (#) the activities of generating, 
etc., the fruit.) 


La Vallée Poussin comments: 
Bodhisattva-bhimi (“Balagotra-patala’): 
tasya punah samkleSasya virodhahetuh gotrasampad buddhanam utpddah sat- 


purusasamseva saddharmadesan4 satpurusasamsevad saddharmaSravanam 
yonisomanaskaro dharmanudharmapratipattih sarve ca bodhipaksyadharmah. 


virodha-hetu: the fortunate possession of a family (gotra-sampad), 1.e., being 
qualified to enter into one of the paths to nirvana, the appearance of a Buddha, 
the teaching of the good law, association with good people (satpurusa), the 
hearing of the good law, correct mental application, conformity to the law 
(dharmanudharmapratipatti): all the qualities and factors conducive to bodhi 
(bodhipaksya). 


10. Non-impeding cause (avirodha-hetu 7*#47@W) and the non-obstacle-basis 
(apratibandha-adhisthana “* lex et 4K Jaz): 


The fifteenth basis, i.e., (the non-obstacle-basis, refers to) the dharmas that do not 
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form an obstacle to the activities ($+) consisting of generating (4), supporting 
({£), realizing (5%) and obtaining (4) the fruit: [this is the non-impeding cause]. 


(The non-impeding cause (4449#4K) is established by relying on this [non-ob- 
stacle-]basis. — This means that those (dharmas) do not impede (#) the activities 
of generating, etc., the fruit.) 


[The last two causes are pure or impure dharmas. They bring it about that the 
pure conditioned factors (samskrtas) arise or do not arise, that the conditioned 
factors manifest or do not manifest. | 


HBB. Zen causes (hetus) and two causes (hetus) 
#515 These ten causes (hetu [K)) are included in two causes (hetu FR): 
a. generative cause (janaka-hetu) (#E4); 
b. secondary cause (updya-hetu Fj {£). <460> 
[There are two masters who explain two passages of YBh.] 
A. First master. 
1. [First passage:] — The Bodhisattva-bhimi says:*'” 
The seeds (bijas f#-+-) that project [their fruit] (aksepaka #5]|) and the 


seeds that realize (or bring forth [their fruit]) (abhinirvartaka “£) are 
{8/3v.} given the name “generative cause” (janaka-hetu). 


All other causes (24/4) are included in the “secondary cause” (upaya- 
hetu 77 (8A). 
#517 The meaning of this passage is as follows. 

[First, in regard to the generative cause (janaka-hetu):] 

Considering six causes, 1.e., 
i. projecting cause (Gksepa-hetu #£5|); 

i. bringing-forth cause (abhinirvrtti-hetu i); 

ili. inducing cause (Gvadhaka-hetu 5| 2); 
iv. determining cause (pratiniyama-hetu 7 #2); 
Vv. cO-operating cause (sahakdari-hetu |r] 3+); 
vi. non-impeding cause (avirodha-hetu #453); 


812 Cambridge Manuscript, fol. 42, lost; Tibetan, fol. 58b. 
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a. all seeds (bijas) as condition qua cause (hetu-pratyaya [A\#%) in an unripe 
state (4¢ AK 24(i2) and occurring [as these six causes] are (given the name) “seeds 
that project [their fruit]” (@ksepaka #5 |); 


b. all [seeds as condition qua cause] in a ripe state (EH. A¢2fiz) are (given the 
name) “seeds that bring forth [their fruit])” (abhinirvartaka 4). 


All seeds (as condition qua cause ([Al#x##)) occurring as these six causes, (all are 
included here in two states), i.e., unripe or ripe. 


But we also know that four among these causes (/U[A)) (i.e., excluding the pro- 
jecting [aksepa] cause and the bringing forth [abhinirvrtti] cause) contain actual 
(Ai) dharmas that give rise (4) to (their own) seeds (bijas) and that are thus 
generative causes (janaka-hetu fE4: RK). 


[In regard to this, there are two opinions: ] 


First opinion. — The outlined passage (ff§) of the Bodhisattva-bhiimi passes over 
these actual dharmas in silence, because they are (often) interrupted. 


Second opinion. — The outlined passage, under the name of bijas (#£), also des- 
ignates the actual dharmas that arise immediately as their fruit (#372), just as 
when one speaks about seeds (##) of (actual (#{7) rice) (bijas) (#2), barley (4), 
etc. (#0481, #2538). 


[Second:] — As for (the other causes (£#[]))—.e., the dharmas included in causes 
1, 2, 5, 9, and those included in the six above-mentioned causes that are not the 
condition qua cause (hetu-pratyaya [Kl#), {8/4r.} all being different from (or other 
(#*) than) the unripe (4) or ripe (#4) seeds (bijas) (as condition qua cause)— 
they are summarily referred to as “included in the secondary cause (updya-hetu)” 


(7a (2 Ala). 


It would not be correct to say that these two categories of seeds (bijas), 1.e., 
the seeds that project [their fruit] (aksepaka) and the seeds that bring forth [their 
fruit] (abhinirvartaka), are derived from only the two causes of the same name, 
1.e., from the “projecting cause” (aksepa-hetu) and the “bringing-forth cause” 
(abhinirvrtti-hetu), for, in four other causes,’" there are seeds that are condi- 
tion qua cause (hetu-pratyaya [A#R). 


It is not only those eight causes—excluding the “projecting cause” (adksepa- 
hetu) and the “bringing-forth cause” (abhinirvrtti-hetu)—that are, in the Bodhi- 


813 1. Inducing cause (@vahaka-hetu), 2. determining cause (pratiniyama-hetu), 3. co-oper- 
ating cause (sahakari-hetu), 4. non-impeding cause (avirodha-hetu). 
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sattva-bhumi, designated as “all other causes” (Fit fx [A]) that are a secondary cause 
(updya-hetu), for, in (these) two [excluded] causes, there occur also seeds (bijas) 
that are not condition qua cause (hetu-pratyaya). <461> . 


2. [Second passage:] — YBh (1301579.0302a29) (chapter on the Savitarka-bhiimi) says: 


The bringing-forth cause (abhinirvrtti-hetu 4. #E[X)) is the generative 
cause (janaka-hetu fE4+ A). 


The other causes are included in the secondary cause (updya-hetu Fi {#). 


The meaning of this passage is as follows: 


The name “bringing-forth cause” (abhinirvrtti-hetu 4£#E[K)) is given to all the 
dharmas (#), 1.e., seeds (bijas #£) or actual dharmas (#5), which are included 
in the above-mentioned six causes®'* and which are condition qua cause (hetu- 
pratyaya [K\#%), because they bring forth (42) immediately (#1) their own kind 
of fruit. 


The other causes (##[K)) are all included in the secondary cause (updya-hetu 
Fi t#). | 

It would be wrong to say that only the “bringing-forth cause” (abhinirvrtti-hetu 
4 EEX) [of the list of six], which YBh says is the generative cause (janaka- 
hetu), is the “bringing-forth cause’, 1.e., the fourth cause (hetu) of the list of ten, 
for, among the other five causes that form, along with it, a group of six in the 
said list, there are dharmas that are the condition qua cause (hetu-pratyaya). 


In the same way, it is not only the nine causes—excluding the “bringing-forth 
cause’’—of the list of ten which are “the other causes (FIT fRIX)) that are included 
in the secondary cause (updya-hetu)”, {8/4v.} for this [excluded] “bringing-forth 
cause” contains dharmas that are not condition qua cause. 


B. Second master. 

1. [First passage:] — By “seeds that project (a@ksepaka #55|) [a fruit]” and “seeds 
that bring forth (abhinirvartaka +#€€) [a fruit]”, the Bodhisattva-bhimi means 
two causes, 1.e., the “projecting cause” (aksepa-hetu) and the “bringing-forth 
cause” (abhinirvrtti-hetu et). 


By “all other causes” (##34/A4), it means the other eight causes. 
814 Le., 1. projecting cause (aksepa-hetu), 2. bringing-forth cause (abhinirvrtti-hetu), 3. in- 


ducing cause (Gvahaka-hetu), 4. determining cause (partiniyama-hetu), 5. co-operating 
cause (sahakari-hetu), 6. non-impeding cause (avirodha-hetu). 
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Although the two (causes ([A])) contain dharmas that are not the generative cause 
(janaka-hetu #E4 A), nevertheless, in these two [causes], the seeds (bijas) that 
are condition qua cause (hetu-pratyaya [A\#) are essential (/#) and manifest (44); 
one can thus, though loosely, designate these two [causes] as generative cause. 


Although the (other) four causes that form, with these two [causes], the group 
of six [causes]** contain dharmas that are not a secondary cause (updaya-hetu 
7a (A), that are the generative cause (janaka-hetu), nevertheless, the dharmas 
that are condition qua dominance (adhipati-pratyaya 34 |) therein are numerous 
(&) and manifest (#4); one can thus, though loosely, designate ((miit) these four 
causes as secondary cause. 


2. [Second passage:] — YBh (= Savitarka-bhimi) says that “the bringing-forth 
cause” (abhinirvrtti-hetu +#E[K) is the generative cause (janaka-hetu #644R). 
(The other (£%) [causes of the list of ten] are the secondary (7 {#) [cause].) 


The “bringing forth (4:#£) [cause]” is indeed the same as the bringing-forth 
cause (4£#EX) [of the list of ten]); and the “other causes” (£% A), (one should 
understand,) are the nine other causes in this list. <462> 


Although the “bringing-forth cause” (abhinirvrtti-hetu 4 &) of this list contains 
dharmas, (i.e., seeds (f#),) that are not condition qua cause (hetu-pratyaya iz) 
(e.g., the seeds brought forth by action [karma-bijas], #2585), nevertheless, it may, 
though loosely, be designated ({i#a) as generative cause (janaka-hetu), because— 
in contrast to the projecting cause (Gksepa-hetu)—the seeds (bijas) therein are 
moistened (ripe) and very close to the fruit (4/847); because the seeds of 
“speech” (#2597) which are the immediate or “parent” (#i) seeds (#2574) are mani- | 
fest (48) therein, since they are of the same type as their fruits. {8/5r.} 


Although the projecting cause (aksepa-hetu #5|) contains also seeds that are 
condition qua cause (hetu-pratyaya %) [—and this is why the Bodhisattva- 
bhiimi considers this cause (hetu) as generative cause Ganaka-hetu)—], never- 
theless, all the seeds that it contains are distant [in time] from the fruit (4-2 #2); 
the seeds of speech, which are the (immediate or) parent (#i) seeds, are obscure 
(Kk) therein (whereas the seeds brought forth by action [karma-bijas] are mani- 
fest therein). This is why YBh does not designate the projecting cause (aksepa- 
hetu) as generative cause (janaka-hetu). 


As for “the other [eight] causes included in the secondary cause (updaya-hetu) 
(SR (te), the same explanation as above, #2523. 


815 See above footnote. 
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HB.C. Four conditions, the fifteen bases, and the ten and two causes 


#532 (On which basis do the four discussed conditions rely? Again, how do [the 
four conditions] include the ten causes and the two causes?) 


#535 1. The four conditions (pratyayas) and the fifteen bases (adhisthadnas). 
Y Bh (1.30.1579.0302a20) Says: 


i. condition qua cause (hetu-pratyaya Al#) is established in terms (4) of 
seeds (bijas 4); | 

li. condition qua immediate antecedent (samanantara-pratyaya = #& fal) 1s 
established in terms of immediate antecedent cessation (anantara-ni- 
ruddha # fal); 

iii. condition qua object (a4lambana-pratyaya Fit %) is established in terms 
of the object (visaya 529%); 

iv. condition qua dominance (adhipati-pratyaya #4_£.) is established in terms 
of the other bases (adhisthanas). 


#533 What should be understood here by “seeds” (bijas ##=-)? 
Two opinions: 


a. (Among these [conditions], “seeds” (f#--) refer to) all that which, among the 
six bases (adhisthanas), i.e., 3, 4, 5, 12, 13 and 15, (is included as) being, in its 
nature, seeds, i.e., condition qua cause (hetu-pratyaya Wiz). 


Although the actual (5%) dharmas in the bases 11, 12, 13 and 15 are also the con- 
dition qua cause ([#%), nevertheless, being often discontinuous (fHlzT), they are 
here not spoken of in this passage (ECR 7). 


Or else, those [actual dharmas| are here also designated as seeds because, just 
as external seeds (##) of rice (4$28), etc., they also arise immediately as their 
fruit (4i3# 6B) (8/5v.} (see above, #0481). 


#2539 b. Or, by the term seeds (#-~-), one should understand only the moistened 
seeds of the fourth basis; (accepting (FX) what is immediate (#3) and manifest 
(#4),) eliminating (#4) what is distant (git) and hidden (f&), as above, #2529. 


#540 As for the terms “immediate cessation” (anantara-niruddha # fal) and “object” 
(visaya 3352), there are two opinions: 


a. they designate (generally (#8) the bases (adhisthanas) of the two prominent 
(4) conditions), i.e., not only the bases 5 and 6, for the other bases contain 
dharmas that are (also the two middle conditions), i.e., the condition qua imme- 
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diate antecedent (samanantara-pratyaya) <463> and the condition qua object 
(Glambana-pratyaya); 

b. they designate only the bases 5 and 6: the dharmas of the other bases that 
are the condition qua immediate antecedent and the condition qua object are 
small (47) and hidden ({), and are, consequently, not spoken of in the passage. 


2. The four conditions (pratyayas), the ten and the two causes (hetus). 


YBh (1.30.1579.0501b14) Says: 


i. the condition qua cause (hetu-pratyaya [X\#) is included in the gener- 
ative cause (janaka-hetu fE4 A); 

ii. the condition qua dominance (adhipati-pratyaya 34 _|-#) is, (in its nature,) 
the secondary cause (updya-hetu Fy {#K); 

iii—iv. the middle (+# FJ) two conditions (pratyayas) are included in the assist- 
ing cause (parigraha-hetu #2). 


Although the secondary cause (updya-hetu 7y {#) includes the last three condi- 
tions (pratyayas), nevertheless, considering the place the condition qua domi- 
nance (adhipati-pratyaya #4 _[) occupies therein, (i.e., being many (#)), the text 
loosely says ((fzit) that it is the condition qua dominance. {8/6r.} 


It is not the assisting cause (parigraha-hetu #2) alone that is the condition 
qua immediate antecedent (samanantara-pratyaya) and the condition qua object 
(aGlambana-pratyaya), (i.e., the other causes are also these two conditions (RRA 
JN A fH] —#)), but these (middle) two conditions are prominent (#4) (as assist- 
ing cause), hence the loose definition of the text. 


As for the inclusion of (the first), i.e., the condition qua cause (hetu-pratyaya), 
in the generative cause (janaka-hetu #é4), see as above. <464> 
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Five fruits (phalas )*'® 


The discussed ten causes (hetus) and the four conditions (pratyayas) must have 
fruits. How many fruits are there and by relying on what bases (adhisthanas) 
(are they obtained)? 


There are five (kinds of) fruit (24 7). 
1. Fruit of retribution (vipadka-phala BAR): 


(This fruit refers to) non-defined (#£#c) dharmas that are “arisen from retribu- 
tion” (vipdkaja #74) (1.e., [a] the eighth cognition which is really retribution 
[vipaka], but which is also given the name the “non-defined arisen from retri- 
bution” (vipdkaja-avyakrta), and [b] the other seven cognitions when they are 
“arisen from retribution’’), 1.e., personal dharmas (svasamtanika © F428, in con- 
trast to the dharmas of others and of things), which are brought forth (utpdad, 
nirvart 53) by good-impure (jj2) and by bad (44) dharmas. 


La Vallée Poussin comments: 


Kuiji notes the opinion which Vasumitra (Treatise on the Sects [Yibu zonglun lun, 
T.49.2031]; Matsuda, p. 60) attributes to the Mahisasakas (thesis 16) according to 
which the good (kusSala) dharmas do not carry any retribution. Kuiji comments 
that in China this opinion is attributed to Zhu Daosheng “#4 4£” (355-433). 


2. Fruit of equal outflow (nisyanda-phala | ¥i#): 

(This fruit refers to) similar (sabhdga |=)#4) dharmas induced (dvah FR5|) by 
the practice (bhdavand, sevana, etc., xi ©) of the good, of the non-defined, of the 
bad [1.e., the higher is fruit of the lower, not inversely]; or else, it refers to a sub- 
sequent fruit (#252) developing (/##) in harmony with a previous action (4¢3¢). 


La Vallée Poussin comments: 


purva-karmavat paScat-phala-anuvartana (?) — The murderer, reborn as a human 
after hell, will have a short life, a violent death: premature death is improperly de- 
signated as the fruit of equal outflow (nisyanda-phala). In fact, it is the fruit of do- 
minance (adhipati-phala). — Morale Bouddhique, F 176; AKB iv, F 180. 


3. Fruit of disconnection (visamyoga-phala BEBE &): 


(This fruit refers to) good unconditioned dharmas (asamskrtas) (#24 4%&) that 
are “realized” or “obtained” (f7#) by the abandoning of the veil or hindrance 
(avarana {é), due to the pure path (£78). 


6 See AKB i, F 8; ii, F 275; iv, F 191. 
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La Vallée Poussin comments: 
See #3244 — AKB 1, F 8; 11, F 278; iv, F 191; vi, F 233. 


Among the eight unconditioned factors (asamskrtas), #0323 and #3256, [this refers to] 
the immovable (dnijijya), the attainment of cessation (nirodha-samdpatti), <465> 
the cessation due to deliberation (pratisamkhyd-nirodha) and the suchness of the 
three natures (svabhdva-traya-tathata). — According to some, [the fruit of disconnec- 
tion is realized] by the abandoning of the hindrance of defilements (kleSa-dvarana) 
alone; according to others, by the abandoning of the hindrance to what is to be known 
(jfeya-dvarana) as well (#2873). — The cessation of the defilements (klesas) obtained 
by ordinary worldlings (prthagjanas) on the mundane path is not the issue here. 
(Cf. AKB iv, F 191). 


4. Fruit of human activity (purusakdra-phala +A): 


That which is active (sakriya ?) is figuratively designated as agent (kartar {F%4). 
— (This fruit refers to) the operation (4334) carried out (###) by (various) agents 
(employing various means (#4 {F .)) (sowing, harvesting). 


La Vallée Poussin comments: 


Two opinions: (1) the cause of this fruit is what is called purusa (human), Le., a 
fictive entity: [this cause] does not refer to the co-existent cause (sahabhi-hetu) 
of #0509; (2) one recognizes in the dharmas, 1.e., mind (citta) and mental factors 
(caittas), an activity similar to a supposed action of a human (purusa): “human 
activity of the dharmas” (dharma-purusa-kdra). [This is the explanation of the 
AKB ii, F 288; iv, F 192; vi, F 167.] 

5. (Fruit of dominance or) the fruit of the dominant cause (adhipati-phala 

EAR): {8/6v.} 

(This fruit refers to) all the (remaining) fruits that can be obtained (&RFT(#®), 


1.€., pure, impure, etc., and that are not included in the four preceding fruits 
(BRATZ). 


H.c.A. Five fruits (phalas) and fifteen bases (adhisthanas) 
#2549 According to YBh (1.30.1579.0302a23) and Vikhydpana (T.31.1602.0571c): 


1. the fruit of retribution (vipdka-phala #4) is obtained by the trace- 
basis (vasana-adhisthadna © sa (Kk ); 

2. the fruit of equal outflow (nisyanda ii) is obtained by the promo- 
tion-basis (anupratipatti RIE kz); 
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3. the fruit of disconnection (visamyoga-phala BE) is obtained by the 
“insight into reality’-basis (tattva-darSana # AK Kz); 

4. the fruit of “human activity” (purusa-kdra-phala +A) is obtained by 
the “human activity”-basis (purusa-kdra +: FAK); 

5. the fruit of dominance (adhipati-pratyaya-phala #4_) is obtained by 
the other bases (adhisthanas) (FR ERK kz). 


There are two interpretations: 
A. According to the first masters: 


#2552 1. By the words “trace-basis” (vasand-adhisthana | 54%), one should under- 
stand all efficacies (4 4£) (of the various bases) from whence the fruit of retri- 
bution (vipdka-phala #74) are brought forth (3%): 


[that is, the bases (adhisthana) to which they refer are the five bases 3, 4, 12, 13 
and 15; and if one includes “human activity’’(-basis) (purusa-kara), 1.e., 9, (part 
of the assisting cause [parigraha-hetu]) in the sense of “human activity of the 
dharmas” (dharma-purusa-kara) (above, #2552 [point 4]), then it should be added: 
thus, six bases]. 


2. By the words “promotion-basis” (anupratipatti-adhisthana Va) jg), one 
should understand all the efficacies (of the various bases) from whence the 
fruit of equal outflow (nisyanda-phala §¥i 5) proceeds (5|): 


[that is, the bases to which they refer are: seven bases, i.e., 3, 4, 10, 11, 12, 13 
and 15; eight bases, by adding 9]. 


3. By the words “insight into reality” (tattva-darSana & gz), one should un- 
derstand all the efficacies (of the various bases) <466> that actualize (2) the 
fruit of disconnection (visamyoga-phala BE): 


[that is, the bases to which they refer are: five bases, 1.e., 10, 11, 12, 13 and 15; 
six bases, by adding 9; seven bases, by adding the very unconditioned (asam- 
skrta) that is actualized]. 


4. By the words “human activity” (purusa-kdra — FAjg), one should understand 
all the efficacies (of the various bases) that generate (44) the fruit of “human 
activity” (purusa-kara-phala +A): 

[that is, the bases to which they refer are: four bases, 1.e., 2, 9, 13 and 15; and 
if one understands “human activity” in the sense of “human activity of the 
dharmas” (dharma-purusa-kara), ten bases, by adding 3, 4, 5, 10, 11 and 12]. 


#2553 


#2554 
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5. [By the words “other bases” (adhisthdnas }x), one should understand all the 
efficacies (of the various bases) that obtain (#§) the fruit of dominance (adhipati- 
phala #4 _§5):] 

that is, the “other bases” [exclusive to] the definition of the fruit of dominance 
(adhipati-phala #4 |‘) are four bases in all, 1.e., 1, 6, 7 and 14,®"” {8/7r.} and, in 
the others, everything that gives the fruit of dominance. 


In understanding the text otherwise, there would be the fault of the relation- 
ships (/) [of the fruits and of the bases] as being either too wide or too nar- 


row (AFAR). 
B. According to the second masters: 


1. The “‘trace-basis” (vasand-adhisthana '5) of the above YBh passage refers 
only to the third category of the bases [1.e., the trace-basis, #2504]. 


Although in four other bases (4, 12, 13 and 15), there also occur dharmas that 
are cause of retribution (vipdka-hetu #34{4)); and although, in this basis, there 
also occur dharmas that are not cause of retribution (1.e., seeds of cognitions 
that engender actual cognitions), nevertheless, like the cause of retribution, the 
trace-basis is also distant [in time] from its fruit (4248 %): | 


thus, it may loosely be said (42) [by YBh] that the fruit of retribution is gen- 
erated by this basis. 


2. The “promotion-basis” (anupratipatti-adhisthdna Wa)lK) of the above YBh 
passage refers only to the eleventh-category of the bases (adhisthana) [i.e., the 
promotion-basis, #2507]. 


Although in seven or eight other bases, there also occur dharmas that obtain 
the fruit of equal outflow (nisyanda-phala i), and although this basis (also 
obtains dharmas that are not the fruit of equal outflow), i.e., the fruit of dis- 
connection (visamyoga-phala), nevertheless, like the cause of equal outflow 
(nisyanda-hetu), the promotion-basis generates (#4) higher dharmas and its 
mode of operation is manifest (/8$47 48 44): 


thus, the loose definition (m2) of the text. 


3. The words “insight into reality’-basis (tattva-darsana-adhisthana & & jaz) 
of the above YBh passage explain only the tenth basis [1.e., the basis as insight 
into reality, #2506]. | 


817 Editors: LVP has 15, which seems to be a mistake. Han Jingqing (p. 3205, based on Kuiyi, 
T.43.1830.0510b17) lists: 1 (#8 (Kz), 6 (HEF HR az), 7 (BR ER acc), 14 (RTE ez). 
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Although other bases, 1.e., four or six, also realize (#) the fruit of disconnection 
(visamyoga-phala BE), {8/7v.} and although the tenth basis (also obtains dharmas 
that are not the fruit of disconnection), i.e., the fruit of equal outflow (nisyanda- 
phala), nevertheless, its activity of realizing (#%) the fruit of disconnection is 
manifest: 


thus, the loose definition (fmm) of the text. 


4. The words “human activity’-basis (purusa-kadra-adhisthana + Ak) of the 
above YBh passage explains only the ninth basis [1.e., the basis as human acti- 
vity, #2506]. 

Although other bases, 1.e., four or ten, also bring forth <467> the fruit of human 
activity (purusa-kdra-phala), and although the ninth basis also generates (44) 
the fruit of dominance (adhipati-phala #4 _£), etc., nevertheless, the name (4) 
and characteristic (#4) of this basis are clear (or manifest) (#4): 


thus, the loose definition ({f#) of the text. 


5. The words “other bases (adhisthadnas)’ (Fr £% (Kg) of the above YBh passage 
refer only to the other (#) eleven categories of basis [1.e., the bases 1, 2, 4, 5, 6, 
7, 8, 12, 13, 14 and 15]. 

Although (the eleven bases) also obtain other (##) fruits than the fruit of domi- 
nance (adhipati-phala) (1.e., the other four fruits), and although the other (##) 
four bases—which we have specified as obtaining the first four fruits—also 
bring forth (the other), ie., the fruit of dominance (adhipati-phala #4 _-®), never- 
theless, the eleven bases bring forth, above all (4), the fruit of dominance; (the 
others), i.e., the four bases, manifestly (44) bring forth (the other) fruits, i.e., the 
first four: 


thus, it may loosely be said [by YBh] that the eleven [bases] bring forth the fruit 
of dominance 


HCB. Five fruits (phalas) and ten causes (hetus) and four conditions (pratyayas) 


Thus, as for (these five discussed) fruits and as for the [ten] causes (hetus) and 
[four] conditions (pratyayas): 
#555 1. The fruit of retribution (vipdka-phala #34) is obtained by five causes 
(hetus): 
1. projecting cause (@ksepa-hetu #5)); 
li. bringing-forth cause (abhinirvrtti-hetu =i); 
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iii. determining cause (pratiniyama-hetu 7 #); 

iv. co-operating cause (sahakdari-hetu |=] 33); 

v. non-impeding cause (avirodha-hetu 78%); 
and by the condition qua dominance (adhipati-pratyaya 4 L£#%&). 
2. The fruit of equal outflow (nisyanda-phala Fi) {8/8r.} is obtained by sev- 
en causes (hetus): 

i. projecting cause (Gksepa-hetu #45 |); 

ii. bringing-forth cause (abhinirvrtti-hetu + €); 

ili. assisting cause (parigraha-hetu i); 

iv. inducing cause (4vahaka-hetu 4 | %); 

v. determining cause (pratiniyama-hetu *€ #2); 

vi. co-operating cause (sahakari-hetu |r] 3+); 

vii. non-impeding cause (avirodha-hetu 7-78); 
and by the condition qua cause (hetu-pratyayas) and by the condition qua domi- 
nance (adhipati-pratyaya). 
3. The fruit of disconnection (visamyoga-phala #8) is obtained by five 
causes (hetus): 

i. assisting cause (parigraha-hetu #2); 

li. inducing cause (Avahaka-hetu 5| #); 

iii. determining cause (pratiniyama-hetu 5 #2); 

iv. co-operating cause (sahakdri-hetu |=) 33); 

v. non-impeding cause [avirodha-hetu 7*4##); 
and by the condition qua dominance (adhipati-pratyaya +4 _/#). 
4. The fruit of human activity (purusa-kdra-phala + FA)—for the masters 
who understand this fruit as the result of human activity—is obtained by four 
causes (hetus): 

i. considering cause (apeksd-hetu ®1##); 

li. assisting cause (parigraha-hetu #7); 

iii. co-operating cause (sahakdri-hetu [AJ33); 

iv. non-impeding cause (avirodha-hetu (#*8%#); 
and by the condition qua dominance (adhipati-pratyaya (tH). 


[The fruit of human activity|—for the masters who consider the “human” acti- 
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vity of dharmas—is obtained by eight causes (hetus): 

i. considering cause (apeksd-hetu #14); 

li. projecting cause (dksepa-hetu #5 |); 

iii. bringing-forth cause (abhinirvrtti-hetu + i); 

iv. assisting cause (parigraha-hetu #%Z); 

v. inducing cause (avahaka-hetu 5| #8); 

vi. determining cause (pratiniyama-hetu 7 #); 

Vii. co-operating cause (sahakari-hetu |=] 33); 

Viii. non-impeding cause (avirodha-hetu 7\*8%#); 
and by the other three conditions (pratyayas), excluding the condition qua object 
(Glambana-pratyaya Fit AK). 
5. The fruit of dominance (adhipati-phala 34 _|%) is obtained by all ten causes 
(hetus (A)) and four conditions (pratyayas %). 


2556 Now we have concluded the examination of this subsidiary subject (or digres- 
sion) (dnusangika Sastra (a) and now we will return to discuss our (main) 
subject (iE i). <468> . 


H.D. 


#2561 


#2562 


#2565 


#2567 
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Causality of the seeds (bijas) and of actual dharmas 


{8/8b.} The seeds (bijas) of the root-cognition (mila-vijnana Am) are—in the 


generation of actual kinds of figurating (vikalpas 344} 5); see #2577) —of three 
kinds of condition (pratyaya), with the exception of the condition qua imme- 
diate antecedent (samanantara-pratyaya = #% fii). 


Indeed: 


a. Each parent-seed (#1 f#) is the condition qua cause (hetu-pratyaya [#) of 
that of which it is the parent-seed. [All dharmas, 1.e., image-part (nimitta-bhdga), 
seeing-part (darsana-bhdga), etc., proceed from the condition qua cause that is 
their parent-seed. | 


b. The seeds (bijas) are the condition qua object (Glambana-pratyaya Fre) 
of the mind and mental factors (citta-caittas) that take them for their object 
(HE). [They are always the object of the seeing-part of the eighth, sometimes 
of the seeing-part of the sixth; never of the image-part or the awareness-part 
(svasamvitti-bhdga) of the eighth. ] 


c. [The seeds] are the condition qua dominance (adhipati-pratyaya 34 _£#) of 
the dharma for which they have efficacy (or power to aid) (88977) or to which 
they are not an obstacle (4 ft). [The faculty-seeds (indriya-bijas) are effica- 
cious towards the seeds of cognition (vijidna-bijas), the mental-application- 
seeds (manasikara-bijas) are efficacious towards the cognitions (vijfidnas), etc.: 
the seeds of a given cognition is not an obstacle to a different cognition, etc.] 


Such is the causality of the seeds with respect to the defiled actual kinds of fig- 
urating (vikalpas). Like that, (one should also understand) their causality in the 
generation of pure actual figurating.*® 


The actual (#2) kinds of figurating (vikalpas 4}¥%']) may, among each other 
(2 #1498), be of three kinds of condition (pratyaya), for they are never the con- 
dition qua cause (hetu-pratyaya [Al#&). (That is:) 


1. In considering various sentient beings (#4138), the figuratings (vikalpas) 
of different sentient beings may be, for each other (E ft #4), (two conditions), 
1.e., the condition qua object (a4lambana-pratyaya) and the condition qua domi- 
nance (adhipati-pratyaya), but not condition qua immediate antecedent (sam- 


818 This is a general statement. There are differences. In the buddha, the seeds (bijas) are 
the object of all the seeing-parts (darsana-bhagas), and also of the awareness-part 
(samvitti-bhadga) of the eighth which takes all dharmas for its object. 


#2568 
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anantara-pratyaya = #8 fi]).8° <469> 


2. In considering a single individual, his eight groups of cognition (vijfidna- 
kalapa #&#%) are, among each other (#R##74 2), neither condition qua cause 
(hetu-pratyaya) nor condition qua immediate antecedent. They are definitively 
condition qua dominance; they are or are not condition qua object. 


The eighth is the object (@lambana) for the other seven (/\#*8-C#). 


The seven {8/9r.} are not the object for the eighth (+7 /\ 48), because (the other 
seven) are not the archetype (&) on which the eighth relies (F(x). 


The seventh is not the object for the five cognitions (vijfidnas); but it is the 
object of the sixth. 


The first six are not the object of the seventh. 


The sixth is not the object of the five, for the five rely (#£) only on the image[- 
part] (nimitta) of the eighth. [They do not take the matter (rapa) developed (as 
image-part) for the sixth for their object (visaya): with the eye, one does not see a 
second moon.] The five are the object (alambana) of the sixth. 


3. In considering the successive moments of their own type (Hj #8)—-~e., the 
successive moments of the same kind of cognition (vijidna)—the earlier (Fil) 
sixth towards the later (%#) sixth is (three conditions), i-e., condition qua imme- 
diate antecedent, condition qua object and condition qua dominance; but the 
earlier other seven cognitions are not the [condition qua] object (@lambana) of 
the later seven [cognitions], for the seven seize only a present thing (AY#i 42). 


[However, Dignaga, in the Alambana-pariksd (1:311624.0888c26), says: “Or else, the 
image (nimitta) of the earlier cognition (vijfidna) is the condition (pratyaya) of 
the subsequent cognition ... .”’] Thus, there are masters for whom the later seeing- 
part (darsana-bhdga & 5) of the five [cognitions] is directed (#) at the earlier 
image-part (nimitta-bhaga Fil#8) ... . For these masters, the earlier moments of 
the five cognitions and of the seventh are thus three kinds of condition (pratyaya) 
of the later moments, as is the case for the sixth. 


Moreover, according to the principle formulated by Dignaga, the earlier mo- 


819 The five cognitions (vijfidnas) are directed at (alamb) other sentient beings [1.e., we see 


another’s body], but only rely (tuo #£) on the development of the eighth (i.e., the image- 
part [nimitta-bhdaga] of the eighth). The eighth has, directly, the development of vijnana 
for its archetype, and is directed at it. [In truth, it relies on its own development; but 
when the divine eye (divya-caksus), which is directed at another realm (dhatu), occurs, 
it relies on the development of another's cognition. ] 


#2570 
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ments of the seven [cognitions] are the object (alambana fit#) of the eighth 
because the seven bring forth (or perfume fe#) the seeds (bijas) of the image- 
part (#4) and seeing-part (52) of the eighth. 


La Vallée Poussin comments: 


There are subtle distinctions here and only the most patient will unravel them. — 
For these masters, the image-part (nimitta-bhdga) is mixed up with the aspect 
(akara), and the archetype (4.8) is mixed up with the distant object (Glambana). 
In truth, the close archetype fits into the broad distant object. For example, the 
mental factors (caittas) associated with the eighth rely (tuo 7) on the development 
of the eighth: it is their distant object, but it is not their archetype [for they do not 
reproduce the aspect]. <470> 


4. Inconsidering the dharmas of the same group ([#] 3) but of differing sub- 
stance (52#8), for example, visual cognition (caksur-vijidna) and its mental fac- 
tors (caittas), there are two opinions. 


a. They are, among each other (#4742), only condition qua dominance. [It 
is out of the question that they are condition qua cause or condition qua imme- 
diate antecedent. But, are they not condition qua object? No,] for associated 
dharmas (#6274) do not take one another as object (74.48%) and, if it is said 
that they have the same object (alambana), it is because the same archetype 
(4A) serves as support (Fit) for their image-part (nimitta-bhdga). 


La Vallée Poussin comments: 


[Question:] — How can one define the associates (samprayukta), 1.e., mind (citta) 
and its mental factors (caittas), as having the same object (alambana)? 


[Answer:] — Because they rely on the same archetype. Indeed, we do not mean to 
say that the different seeing-parts (darsana-bhdgas) (of mind and mental factors) 
are directed at a single image-part (nimitta-bhdga). | 


[Reply:] — But it happens that the eighth cognition and the sixth (directed at the 
past, etc.) do not have an archetype; if mind and mental factors are not mutually 
directed at their respective image-parts, how can it be said that they have the same 
object? . 


[Answer:] — This phrase “the same object” (@lambana) must be understood in two 
ways: 


1. mind and mental factors rely on the same archetype: this is always the case 
for the five cognitions and their mental factors of which the image-part (nimitta- 
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bhaga) has the development (parindma) of the eighth cognition for its archetype; 


2. “same” means “similar”. When the eighth and the sixth, i.e., mind and mental 
factors, do not have an archetype, do not depend on the development of another 
vijndna, that does not prevent the development of minds and mental factors into 
the image-part (nimitta-bhdga) to not be alike. It can be said that they have the 
same object (alambana). 


b. [According to Dignaga, who is mistaken], it is {8/9v.} by relying (#<) on the 
seeing-part (darsana-bhaga 54>) that it is said: “mind (citta) and mental factors — 
(caittas) do not take one another as object (74%) [i.e., among non-buddhas]”’. 
But (it is by relying on the image-part (nimitta-bhdga +44) that it is said that) 
mind and mental factors take one another as object. The (various) image-parts 
of mind and of each mental factor arise by mutually (4) taking one another for 
their archetypes (#). 


In the same way, the seeds (bias) of the eighth cognition are the archetype (4) 
of the image-part of the five associates of the eighth, i.e., contact (sparsa fi), 
etc. Indeed, if these five were not directed at the seeds of the image-part of the 
eighth, these five would occur without object (visaya +2) during an existence in 
the realm of immateriality (aripya #£f).®° 


If it is accepted, with the second masters, that the eighth cognition of the realm 
of immateriality (Grapya-dhatu) develops as matter (rapa) (#4) of a lower realm 
(dhatu), it definitively must <471> also be that the mental factors (caittas) of this 


cognition are directed at the seeds (bijas) (#*#), for, as the first masters say, if 


it were otherwise, the immediate object (42) of the seeing-parts (darsana-bhdgas 
5i2t) of mind and of mental factors would not depend on the same archetype 


(#).°! 


5. When considering (the same substance ([=]#)), L.e., one cognition (vijfidna) 
(see #0539): 


a. The image-part (nimitta-bhdga *44+) is (two conditions), i.e., the condition 
qua object (Glambana-pratyaya) and the condition qua dominance (adhipati- 
pratyaya), of the seeing-part (darSana-bhdga). 


b. The seeing-part (darSana-bhdga i4}) is only the condition qua dominance 
820 Kuiji, Shuji 8A/47r.-v. 


821 This gives rise to a discussion in which we learn that the sixth cognition (vijfdna), 
when it is directed at space (akaSa), has the name of space (akasa) for its archetype. 


Kuiji, Shuji 8A/47v.-48r. 
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(3% _-) of the image-part. 


c. The relationships are also the same between the seeing-part (darsana-bhaga 
FA) and the awareness-part (svasamvitti-bhaga 4): the seeing-part is condi- 
tion qua object and condition qua dominance of the awareness-part (samvitti- 
bhdga); the latter is only condition qua dominance of the seeing-part. [The 
seeing-part is only the condition qua dominance of the awareness-knowing- 
part (svasamvitti-samvitti-bhdga); it is also its distant condition qua object. ] 


d. The last two [of the four] parts (bhdgas)*” are, amongst each other, (two con- 
ditions), i.e., condition qua object and condition qua dominance. 


[When we say that the image-part (nimitta-bhdga) is just condition qua object 
and condition qua dominance of the seeing-part,] we do not forget that the 
seeds (bijas) can be part of the image-part and that they are the condition qua 
cause (hetu-pratyaya). But here we are concerned only with the (mutual (4 )) 
causal relations (#%) of actual dharmas (#8). 


6. The (group of) eight pure cognitions (vijidnas ##/\#F) are the condition 
qua object (Fit#) (alambana-pratyaya) for each other ( (tt) #)—the parts 
(bhdgas) of each of them likewise—(for all are able to have all things (#8) 
as objects (Fit#&)); {8/10r.} however, excluding the seeing-part (darsana-bhaga 
54), which is not condition qua object (Fir%&) of the image-part (nimitta- 
bhaga *84}), the latter lacking the function of taking an object (RE FA). 


Since the actual kinds of figurating (vikalpas 3514} §!|) arise conditioned by (%&) 
seeds (bijas ##) and by actual kinds of figurating (45), the seeds also arise con- 
ditioned by (#) actual kinds of figurating and by seeds. — What is the causal 
relationship—how many conditions can there be)—between the actual kinds of 
figurating (45) and the seeds (##), on the one hand, and the seeds, on the other 
hand? | 


The seeds do not arise due to the two middle conditions (pratyayas), 1.e., the 
condition qua immediate antecedent (samanantara-pratyaya) and the condition 
qua object (alambana-pratyaya), for these two conditions (are established (17) 
in dependence (##) on) minds (cittas .(») and mental factors (caittas ‘(»Fit), Le., 
actual dharmas. <472> 


[Among non-buddhas,] actual figurating (vikalpa)—with regard to the parent 
(or immediate) seed (bija #12) [i.e., with regard to the seed that it brings about 


822 Editors: The awareness-part (svasamvitti-bhdga) and the awareness-knowing-part (sva- 
samvitti-samvitti-bhdga). 
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or perfumes]—functions as (two conditions), i.e., as condition qua cause (hetu- 
pratyaya) and as condition qua dominance (adhipati-pratyaya +4_); with regard 
to the non-immediate seed (SF #i##), it functions only as condition qua domi- 
nance.°*? 


The seed, i.e., previous moment, with regard to the immediate seed (#17) (= the 
seed which it engenders) functions as (two conditions), i.e., as condition qua cause 
and as condition qua dominance; with regard to the non-immediate seed, it func- 
tions only as condition qua dominance.*” 


The teachings and reasoning thus establish that the causal succession of minds 
and mental factors (cittas-caittas) (1.e., the cause and fruit of figurating [vikalpa- 
hetu-phala 4} 5'|E\]) is according to the mutual causality of internal dharmas, 
1.e., the vijfidnas, either as seeds (bijas) or actual [dharmas]. Even if one were 
to assume the existence of the conceived (fit#4) external conditions (pratyayas 
4%) Of the Little Vehicle, they would have no function (#£F§). Why stubbornly 
assume ([4]#4) their existence, counter to reasoning (##) and teachings (#x)? 
{8/10v. } 


Although the term figurating (vikalpa 474'|), designates the minds and mental 
factors of the three realms (dhatus = 5#) (1.e., the entire impure [sdsrava] mind), 
nevertheless, due to the importance (/#) of certain kinds of figurating (vikalpas), 
the noble teachings establish various lists: two, three, four, five, etc., kinds of fig- 
urating (vikalpa). These lists are fully explained in other treatises. (See #2752.) 
<473> 


3 The actual mind, with regard to the seed (bija) which it “perfumes”, is condition qua 
cause (hetu-pratyaya); however, the eighth cognition, and the first six cognitions, when 
they are non-defined and very weak, do not perfume. With regard to the non-parent 
seed (bija)—as the actual mind does not perfume it—it is only condition qua domi- 
nance (adhipati-pratyaya). 

824 In every state (1.e., cause- and fruit-state [hetu- and phala-avastha]), the seed is two 
conditions (pratyayas) with regard to the parent-seed. With regard to the non-parent- 
seed of differing nature, it is only condition qua dominance. 
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#2579 Although there is this internal vijfiana, nevertheless, how can, in the absence 
of external conditions (pratyayas +#&), the uninterrupted succession of exist- 
ences (4 4674848) be explained? 


#2580 Wasubandhu replies in stanza (kdrika) 19. (The stanza says:) 


karmano vasana graha-dvaya-vasanaya saha | 
ksine parva-vipake ’nyad-vipakam janayanti tat || 19 


Hee ee SIS | 
Af] A PABESS - (EADS HERA - || 19 


19, The seeds (bijas #4A) (or traces (4 R)) of actions (3), together with 
({B) the seeds (or traces 34) of the two kinds of conceiving or seizing 
(grahas FX), when the previous retribution (fi/ 224) is exhausted (#), 
generate another retribution (#2974). 


La Vallée Poussin comments: 
Sthiramati, Trentaine (Lévi), F 37, explains [trans]. based on LVP and Lévi): 
ksine pirva-vipake ’nyam vipakam janayanti tad | 19cd 


iti | purva-janmopacitena karmand ya iha vipako ’bhinirvrttas, tasmin ksina iti 
aksepa-kale paryantavasthite yathabalam karma-vasana graha-dvaya-vasana- 
sahita upabhuktad vipakdd anyam vipdkam tad evdlaya-vijfidnam janayanty | 
Glaya-vijnana-vyatirekenanyasya vipakasyabhavat | 


[The traces,] when the previous retribution is exhausted, generate again 
another retribution. 


I.e., when the retribution (vipdka) [= the store-cognition (Glaya-vijnana) of a 
given existence] which has been brought forth by the “accumulated” (upacita) 
action (see AKB iv, F 242) of previous existences (piirva-janma) has been ex- 
hausted (ksina), [then the traces]—the trace (vasanda) of action (karma), assist- 
ed by the traces of the two kinds of conceiving (grahas), (and in accordance 
with their strength (yathabala))—having reached the limit of time for which 
they have been projected, will engender a “retribution” (vipdka) different from 
that which has just been used up (upabhukta), 1.e., a “retribution” that is the 


825 Karika 19. 
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store-cognition, for there is no other “retribution” than the store-cognition 
(see #0407). 


This stanza (karika) is explained in four ways, for the two kinds of conceiving 
(grahas) may be understood in several ways. 


L.A. 


I.B. 
L.C. 
I.D. 


* KOK 


First three explanations; #2585 

Theory of the twelve members (angas); #2611 
Two modes of existence; #2690 

Fourth explanation; #2713 


770 I. Samsara and the three traces 


LA. First three explanations 
LA.A. First explanation 
#2585 The Treatise: 
1. “The seeds (bijas) or traces of actions (karmano vasana)” :** 


(ACTIONS (#3¢).) — This means: action, which is meritorious (punya #4), non- 
meritorious (apunya JE#s), immovable or non-agitated (Gnifijya 7. #h).*’ — It 
refers here to good but impure (kuSala sdsrava) action and to bad (akuSala) 
action. <474> _ 


La Vallée Poussin comments: 
Kuiji, Shuji (8A/54v.S6v.), cites the Samuccaya-vyakhyd, 7, 8, and YBh, 9, 53. 


According to the Samuccaya-vyakhy4 (T.31.1606.0729b), “the good action of the realm 
of desire (kama-dhdatvapta) is called meritorious (punya)”’. 


According to YBh (T.30.1579.0319c21): 


Meritorious action (#§3¢) is (1) the good (kuSala) action that generates, as re- 
tribution, a good destiny (gati, see #0938) [= the action with “general reward’, 
1.e., the action “that projects” (AKB iv, F 198), which generates a human or 
divine birth] (#8274), and also (2) the good action (##3¢) that is experi- 
enced agreeably in the five destinies [= the action with “specific reward” or 
“complementary” action (AKB iv, F 199), which generates agreeable retribu- 
tions in any of the five destinies] (IK H.#242). 


For the scholars who—listing the demi-gods (asuras) as a destiny (AKB ii, F 11; 
Da zhidu lun, T.25.1509.0280)—accept six [destinies], the five destinies of YBh are 
the non-hell destinies, 1.e., demi-gods (asuras), hungry ghosts (pretas), animals, 
humans, gods. | 


[Question:] — But, when only five destinies are recognized, should one think that 
the hell destiny entails the retribution of good actions of “specific reward” [see 
#1628, in the places of exclusive suffering]? 


[Answer:] — It is said that the hells include the “specific reward” of good action. 
In fact, [however,] one experiences there only the agreeable fruits of equal out- 
flow (nisyanda-phala), 1.e., when the cool wind refreshes the body (AKB iii, F 149), 
etc. The actions the effects of which are similar to those of the good action of spe- 


826 Compare the traces of the cause of existence (bhavdnga-vasana), #2602. — On the role 
and nature of the seeds brought forth by action (karma-bijas), #0268 and Siddhi F 92. 


827 AKB wy, F 106. 
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cific reward are called “good”: that which alleviates the suffering of the hells is 
thus called “good action”, as in the case where the roots of good are not broken 
(AKB iv, F 173). 


According to YBh (1.30.1579.0319c22): 


Non-meritorious (apunya) action (FE%s3¢) is (1) the bad (akuSala) action that 
generates, as retribution, a bad destiny (#2 & ¥), and also (2) the bad 
action that is experienced disagreeably in the five destinies (JIB Fi 5% 4 E38). 


[On the one hand, the action that projects the three bad destinies; on the other hand, 
the action that is retributed disagreeably in the five destinies. ] 


According to YBh (T.30.1579.0319c23): 


Immovable or non-agitated (Gnifijya) action (7<#)3€) is (1) the good action 

that generates, as retribution, an existence in the realm of fine-materiality — 

(rapa-dhatu) or in the realm of immateriality (Gripya-dhatu) (fa ft FLED), 

and also (2) the action that is experienced in these two realms (dhdatus), [i.e. 

the action that projects, complementary action] (IE# #722). 
Samuccaya-vyakhya (T.31.1606.0728c04): 


[Question:] — Why call anivijya—fixed, unmodifiable or immovable—the action 
that is retributed in the realm of fine-materiality and in the realm of immateri- 


ality (RARER SHRM)? 


{Answer:] — The action that ought to be retributed in a destiny such as the realm 
of desire (kama-dhdatu) can, due to certain causes, be retributed in some other 
destiny (7 #3 5 Pr Bh 2 4). It is not the same for the action of the realm of 
fine-materiality and in the realm of immateriality: this action is necessarily 
retributed in the place to which it corresponds (JF & # & #34 BW = ° Ar 
a Ba Dh A th YR GE HY). [This is the doctrine of AKB iv, F 108.] 


[Question:] — Why is that? 


[Answer:] — Because it is assisted (parigrhita) by concentration (samadhi); the 
action of the state of distraction differs in this regard. 2M RAAT 
Ho ZAATH o Ceti A FH) 


But if the place of retribution of the immovable (G@nifijya) action cannot be modi- 
fied, how can the saints be reborn among the Suddhavasikas by “conditioning” (see 
#2668) former actions that should have been rewarded among the Anabhrakas, 
etc.? Thus, the explanation of the Samuccaya-vyakhya is incorrect. If the action of 
the stages of concentration is called immovable or non-agitated (dnifijya), it is 
because equipoise fixes therein the mind on an object. The name “meritorious” 


#2586 


772 I. Samsdra and the three traces (vasanas) 


(punya) is applied to good actions of the three realms (dhdtus) (= to good actions 
generating a retribution of any realm); but the higher good action (= generating a 
retribution in the two higher realms) has a special strength and is thus called im- 
movable or non-agitated (dnifijya). <475> 


This problem is re-examined, #2626, Siddhi F 494. — On the word dnifijya, see AKB 
11, F 216; iv, F 106; vi, F 177; viii, F 161. — As for the modification of the place 
of retribution or of the time of retribution of the action of the realm of desire, AKB 
il, F 50; 11, F 120; vi, F 205, etc. (Morale Bouddhique, F 204f.). [The immovable 
(Gnifijya) of #0337 1s different from the immovable (Gnifijya) action, (discussed here). ] 


Every activity is action of the mind (cetand-karman, #0187). 


The accompaniment (parivara €)§) of karman itself (i.e., of the action of mind) 
—that is to say, the five aggregates (skandhas) occurring simultaneously with 
karman—s also designated by the word ACTION (karman =), because, along 
with karman, this accompaniment induces (#44]|) or completes (ji) the fruit of 
retribution (#71, above, #0205).88 (8/11r.} E34 


Although action ceases (ji) immediately (#£f4]) after having arisen (j2)—thus, 
it cannot be accepted that it could induce (44) the fruit (of retribution) by itself 
—nevertheless, it imprints (ddadhati ©), in the root-cognition (miila-vijnana 
AS), its own efficacies (Sakti, samarthya EIA#E) or seeds (bijas) that will gen- 
erate their fruit. 


These efficacies (JJ #é) are given the name of “perfuming” or TRACES (vdsand 
Sa). They are, indeed, the “vapor” or “exhalation” (34 = 34.37)®” of action; and 
they are generated by the impregnation (#4 = #4 ')®° which the action brings 
about. 


(Past (2) and present (#1) action are excluded (f#):) [the teaching of the trace 
(vasana) contradicts the theory that conceives of past action as the generator 
of the actual fruit (Sarvastivadin); it also contradicts the theory that thinks that 
action generates its fruit at the time it is accomplished (Lokayatikas).**'] (Thus, 
stanza 19a speaks of TRACES (#/5A\).) 


828 AKB ix, F 1, 12 

829 gi A = gifen S47; fen 4+, undoubtedly a wrong reading for fen FR. 

830 xi B= xunxi SE, #0504. 

831 -Kuiji mentions the opinion of the Sarvastivadins (AKB ii, F 293; v, F 52), of the Mahi- 
§asakas and of the Nirgranthas. — See Kuiji, Commentarial Record on the Treatise on the 
Sects (Yibu zonglun lun shu shuji, X.53.0844.0567]), in several places (KaSyapiyas), and 
Katha-vatthu, 1, 8, etc. 


#2587 


#2589 
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The efficacies (or traces) (#54) constitute an uninterrupted series (F244) 
up to the time when they are ripe (f%34), when the last efficacy induces (#4) 
the fruit (of retribution) (#34). 


(This shows that) action, of this kind, is the supreme (/#) condition qua domi- 
nance (adhipati-pratyaya +4 _{.#%&) (#2481) of the generation of the (future) fruit 
of retribution, either general or specific; [not the condition qua cause (hetu- 
pratyaya) (#2441), because the fruit, which is non-defined, is not of the nature 
of the action; because the fruit is not immediately engendered by the action; see 
Siddhi F 60 and #0390]. <476> 


2. “Together with the seeds (bijas) or traces (vasana) of the two kinds of con- 
ceiving (grahas) (graha-dvaya-vasanaya saha)’: 


The conceiving (4X): 


a. of the image (nimitta #4) and of seeing (darsana §)); 

b. of “name” [1e., of “mind’’] (ndman 4) and of matter (riipa £4); 
c. of mind (citta .(») and of mental factors (caittas :()Fit); 

d. of the root (mila A) and of the branches (sakhds #). 


(All these kinds of conceiving (4 X)) are included in two kinds of “conceiv- 
ing’ (gradhas HX), [1.e., “to conceive as persons (pudgalas) or as dharmas’”— 
namely, the two kinds of conceiving (i) of the “conceived” (grahya Fr RX, “that 
which is conceived’; object of cognition) and (11) of the “conceiver” (grahaka 
HEX, “that which conceives’, subject of cognition)]. 


La Vallée Poussin comments: 


Translating word for word: nimitta-darsana-nadma-ripa-citta-caitta-miila-sakhas 
tad-graho graha-dvaya-samgrhitah. 


a. “Conceiving of the image and of seeing” (nimitta-darSana-graha) = conceiv- 
ing of that which is conceived (grahya-graha), conceiving of that which conceives 
(grahaka-graha): conceiving (grah) that there is a real subject (1.e., that which con- 
ceives [grahaka]) in the seeing-part (darsana-bhdga), that there is a real object (i.e., 
that which is conceived [grahya]) in the image-part (nimitta-bhdga): this is what is 
called the two kinds of conceiving (grahas). 

b. “Conceiving of name and of matter” (na@ma-ripa-graha). — “Matter” (riipa) 
means the aggregate of matter (ripa-skandha); “name” (nadman) means the four ag- 
gregates (skandhas) that are not “matter”. The meaning 1s, thus, the conceiving of 
the five aggregates (pafica-skandha-graha). 


The term nimitta (amage), in the above paragraph (= a.), includes also the uncondi- 
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tioned (asamskrta), insofar as the latter is the archetype or “patron” of the images 
of the unconditioned. Here, it refers uniquely to the immediate object of the mind 
(saksad-alambana) which attains nothing that would be external to the mind. 


The term ndman (compare #2042) includes that part of the image-part (nimitta-bhdga) 
which is a development of the mind as images of the unconditioned: a part that is 
not external to the mind. 


c. “Conceiving of mind and of mental factors” (citta~caitta-graha). — That is 
to say, the conceiving of the five aggregates (skandhas) that are only the minds 
(cittas) and the mental factors (caittas). 


d. “Conceiving of the root and of the branches” (mila-sakha-graha). — The con- 
ceiving of the actual fruit, i.e., of the eighth cognition, which is called root (mila), 
because it is the root of retribution (vipdka); the retribution that is a part of the 
other cognitions is called sakha (branches), because it is the subsidiary fruit of 
the eighth cognition. Thus, it means the conceiving of the two retributions (vipdka- 
dvaya-graha). — Or else, it refers to the eighth cognition (“general reward”’), of the 
other seven cognitions (“specific reward’), and the expression includes, thus, all 
dharmas: the domain of retribution (vipdka) being more restricted. 


e. “All these kinds of conceiving” (tad-graha {X). — By “these” (tad) is meant 
the four preceding kinds of conceiving. — That is to say, there is a graha that con- 
ceives in terms of the first grahaka-grahya-graha (“conceiving of that which con- 
ceives and of that which is conceived’’)—and likewise there is a graha that con- 
ceives in terms of the following ones: thus, there are eight explanations [= four pairs] 
for this last kind of graha. These eight are included in the two kinds of conceiv- 
ing .... 


Or else, the four pairs, i.e., image and seeing (nimitta-darSana), etc., are the object 

(visaya = the conceived [grahya]); the expression “conceiving of that” (tad-graha) 

designates the subject (grahaka): see #2642. 
By THE TRACES (vdsand) OF THE TWO KINDS OF CONCEIVING (grahas) (FX 25a) 
is meant the efficacies (74 #é) imprinted (Fit #4) in the root-cognition (mula- 
vijndna AS#,) by the two kinds of conceiving, ie., efficacies that engender imme- 
diately (#if24£) the same two kinds of conceiving. <477> [Thus, the meaning of 
trace (vdsanda) is twofold: 

a. efficacy that proceeds from the two kinds of conceiving; 

b. efficacy that generates the two kinds of conceiving. | 


This shows that these traces (or seeds (f@)) are the condition qua cause (hetu- 


#2590 


#2592 


#2593 


#2594 


I.A. First three explanations 775 


pratyaya (K\#%) of the future (48 tE) mind (citta) (i.e., as fruit of retribution [# 
#E]) and of its associates (#4): (in fact, of the five aggregates [skandhas]). 
{8/l1v.} 


The words TOGETHER WITH (saha {£) show that the seeds (bijas) brought forth by 
action (karma-bijas 328), i.e., aS a distant (ii) condition (pratyaya #), together 
with ({8) the seeds proceeding from the two kinds of conceiving (grahas) (— 
Hf), i.e., as an immediate condition (sdksat-pratyaya #1#%), help one another 
(4.484) to generate the future fruit of retribution, i.e., rebirth. 


The power which the action (3) that induces (#4) rebirth (4) possesses is very 
manifest (44): this is why Vasubandhu [in stanza 19] names “action” first. 


3. “When the previous retribution is exhausted, [the traces| generate another 
retribution” (ksine purva-vipake ’nyad-vipadkam janayanti tat): 
PREVIOUS RETRIBUTION (ij #274). — This means, the fruit of retribution of actions 


of previous existences (ij #i/4) [that ought to ripen in a given existence, which, 
indeed, always includes the retribution of many actions]. 


ANOTHER RETRIBUTION (anyad-vipdkam $274). — This means, the fruit of retri- 
bution of actions that should ripen in later existences (@{%) [for one and the 
same action is retributed in many existences]. 


[When the former is exhausted, the traces generate the latter. ] 


Although the seeds derived from the two kinds of conceiving (grahas) (—ANf#) 
yield (42, grah**’) their fruits inexhaustibly (#€4), i.e., fruits of equal outflow 
(nisyanda-phala; see #2547),** nevertheless, the seeds (or traces) derived from 
[any particular] action (karma) (345A) are exhausted (##) by yielding their fruit 
(5252), which is a fruit of retribution (vipdka).°* 


Indeed, the fruit of retribution (274) is not of the same nature as its cause 
(HEI); it is not readily (#£) generated (44), [for it is generated in another exist- 
ence]. The fruits of equal outflow (and of dominance) (“#t34_E), on the other 
hand, are of the same nature (#/m]) as their cause; they are readily (5) brought 
forth (3). 


Due to the maturity (paripdka #\) of the seeds of the two categories that gen- 


erate a future existence, [these seeds] GENERATE ANOTHER, 1.e., a later, fruit of 
RETRIBUTION ({@ ... 42 8#534) WHEN the enjoyment (or experience) (4¢FA) of THE 


832 AKB it, F 293. 
833 Samgraha (T.31.1598.0398a). 
834 See the discussion in AKB ix, F 295. 


#2595 


L.A.B. 


#2597 
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PREVIOUS fruit of RETRIBUTION (Ij 224) IS EXHAUSTED (#8). 


Therefore, the wheel of samsdra turns inexhaustibly (#£44), so why would it be 
necessary to assume external {8/12r.} conditions (pratyayas) to explain the conti- 
nuity (or uninterrupted succession) (*H##) of existences? <478> 


Thus, the meaning of the above stanza (karikda 19) is as follows: 


The wheel of samsara (4 4t.#4#41) turns due to action (34) and the two 
kinds of conceiving (grahas 5X); nothing here is separate from (vijfiana 
(7%), Le., the minds and mental factors (cittas-caittas), because cause and 
fruit are minds and mental factors (CC) Fit) in their nature. 


Second explanation 


Next, the uninterrupted procession of samsdara (4.4) is due to TRACES (vdsana 
454), in other words, the seeds (bijas). <#2600> (In general (4&),) the trace is of 
three kinds.®* 


1. The trace (vadsana ©|5) of “speech” (mingyan 43), the perfume brought 
forth by “speech’.*° — This means the seeds that are the immediate (saksat #i) 
seeds of the respective (44!) conditioned (4 4) dharmas. (See #0268, #0390.) 


La Vallée Poussin comments: 


We have here mingyan-vdasand, 43 &A. — It is difficult to translate with confi- 
dence the expression mingyan 4 =, literally nadma-ukti, nama-abhildpa, nadma- 
vyahara. Without a doubt, the original includes the word naman. 

In the small anonymous treatise on the three kinds of naturelessness (nihsva- 
bhavas): San wuxing lun = #£ 4 3g (T.31.1617.0867b25), the imagined nature (pari- 
kalpita-svabhava 4} 5\\ HE) is defined: “The nature (svabhava) of dharmas as mani- 


fested through mingyan 43” (4 3 Pr Bisai& BEBE a). 

[In the Samdhi-nirmocana (T.16.0676.0693b), the same imagined (parikalpita) (nature) 
“is established by mingjia 4%’, in Sanskrit ndma-samketa, as witnessed by the 
Tibetan. ] 

In the Buddhabhimi-Ssastra (T.26.1530.0302b), the dharma-dhatu is separate from any 
image (nimitta), any figurating (vikalpa), any mingyan 43. 


“Speech” (mingyan 43) is of two kinds: 


835 Samgraha, p. 138, col. 1, F 398f. 


836 = This is the “conventional experience in accordance with speech” cause (anuvyavahara- 
hetu) of #2502. 
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a. speech which makes meaning known to another (artha-vijnapti R#4 B): 
a certain kind of vocal sound (ghosa-visesa == 4) that indicates meaning 
(fee #s); [external speech, #0307, non-defined in its nature];*’ 


b. speech which manifests or makes present the object (visaya-prakdagaka, 
jridpaka #3243), i.e., the minds and mental factors (cittas-caittas) that cog- 
nize the object (#é J 42) [internal speech]. 


La Vallée Poussin comments: 


On the first kind of “speech”, biaoyi mingyan #34 3 . — Ndman cannot bring 
forth seeds (bijas). But, due to nadman, the mind, in <479> harmony with naman, 
develops as dharmas of three natures (1.e., the five aggregates [skandhas]). Thus, 
it imprints seeds of matter (rapa) and of mind (citta) in the root-cognition (mila- 
vijniana). 
On the second kind of “speech”, xianjing mingyan #it54 3. — It refers to the seeing- 
part (darsana-bhaga), etc., of the seven cognitions but with the exception of their 
image-part (nimitta-bhdga). — This seeing-part is not, in truth, “speech”. But, just 
as the uttered naman (name) makes the meaning known, so the seeing-part throws 
light on the object to be cognized (jfieya) and can thus be called speech. [We know 
that the last four aggregates (skandhas) are called naman (name), and this for the 
same reason.] In its nature, this kind of [speech] is not naman (name); ndman is 
the dissociated [factor] (viprayukta) discussed in section #0302. — The object to be 
cognized is the impure and the pure. YBh, considering only the first speech, the 
“uttered naman’, defines the object of speech as impure. 


The seeds (bijas f&%) which, due to these two kinds of speech, are imprinted, (or 
brought forth and perfumed (#£7%),) in the root-cognition (miila-vijfidna) (i.e., 
image-part [nimitta-bhdga]) are the condition qua cause (hetu-pratyaya) of the 
respective conditioned factors (samskrtas).** 


2. The trace (vadsanad #34) of the conceiving of a self (@tma-graha #&#).°° — 
This means the seeds (bijas ##) that proceed from the false (jd) {8/12v.} con- 
ceiving (34) of “I” and of “mine” (ahamiti-graha, mameti-gradha #{4X%FAM). 


Conceiving of a self ($%%4) is of two kinds (see #0062): 


837 Speaking of the five dharmas (viii, 33b), YBh says that name (naman) is non-defined; 
but the name that is the “informing action of speech” (vag-vijnapti-karman), is good, 
etc. 


838 These are the anddi-kalika-nana-prapajnca-bijas, Samgraha (T.31.1594.0137c04). 
839 Samgraha: afflicted view of self (@tma-drsti). 


#2602 


#2603 
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a. innate (sahaja (24) (conceiving of a self) [—belonging to the sixth and 
seventh cognitions, and not solely to the seventh as the Samgraha teaches—] 
(namely, the conceiving (#4) of “TI” and of “mine’’) that is abandoned by the path 
of cultivation (bhavana-heya {EF i); 


b. figurated (vikalpita 4} %!|)*° (conceiving of a self) [—belonging to the sixth 
cognition—] (namely, the conceiving (#4) of “I” and of “‘mine”’) that is aban- 
doned by the path of insight (darsana-heya ‘4 FR Ef). 


The seeds which are brought forth and perfumed (#5) by these two kinds of 
conceiving of a self (@tma-grahas) (i.e., seeing-part [darsana-bhdaga}) have, for 
their outcome, the distinction of self and of other ( {t#=5) in regard to sentient 
beings (sattva), etc.*! [The seeds—as generators of the five aggregates (skandhas) 
which the belief in a self (@tma-grdha) brings about, as does any internal 
‘speech’, are included in the first (of the threefold) trace (vasana): we “speak” 
of the aggregates that are conceived as a self (Gtman) ... .] 


3. The trace (vasanda |54,) of the cause of existence (bhavanga XZ, 1.e., bhava 
= threefold existence, ariga = hetu [cause]). — This means the seeds (bijas *@) 
brought forth from action (3€) (karma-bijas), which generate (#4) retribution 
in the three realms (trai-dhdatu-vipaka). 


Cause of existence (4 3) is of two kinds: 

a. impure but good (sdsrava-kuSala Aim) [actions], namely, actions that gen- 
erate (44) an agreeable fruit (F] #-R); 

b. bad (akusala 7°) [actions], namely, actions that generate a disagreeable 
fruit (JE). <480> 


The seeds brought forth and perfumed (#45) by these two kinds of cause of 
existence have, for their outcome, the difference (5!!) of the fruits of retribution, 
i.e., good and bad destinies (sugati-durgati-bheda #7). 


The second and third traces (vadsands 72/3), (i.e., the trace of the conceiving of 
a self (f%34) and the trace of the cause of existence (4 3%),) are the condition 
qua dominance (adhipati-pratyaya #4 _|.#) with regard to the {8/13r.} fruit of re- 
tribution (literally, special fruit [phala-visesa = ¥|#)). 

The stanza (1.e., karikd 19) says: 

a. TRACES OF ACTION (karma-vdsana 32%), (which should be understood as) 


840 Proceeding from imagination (parikalpa-udbhava). 


841 T.e., the vijidna of distinction between oneself and others [sva-para-viSesa-vijnadna] 
in the list of eleven vijfidnas of the Samgraha—upanibandhana (T.31.1598.0399a). 
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the trace qua the cause of existence (bhavdnga-vasana x4 5A); 


b. TRACES OF THE TWO KINDS OF CONCEIVING (grdaha-dvaya-vadsana — ANE} 5), 
(which should be understood as) the trace qua the two kinds of seeds: ice., 


i. [the seeds] of the conceiving of a self (atma-graha #3); 
li. [the seeds] of naman (speech, 43). 


(Both (£4) are called CONCEIVING (FX) for,) indeed, there is [i] the “conceiving” 
(graha Bx) of the self (Gtman) (and of mine (Gtmiya)) (F&#%4), and [ii] the “con- 
ceiving’ of naman (44 =) (as object) and, by this “conceiving”, there occurs the 
bringing forth and perfuming (227k) of the seeds (bijas). 


(The meaning of) the rest of the stanza (i.e., kKarika 19) (i.e., the explanation of 
TOGETHER WITH [saha], etc.) is as explained by the first masters. 


La Vallée Poussin comments: 


Kuiji, Shuji (8A/66v.) — The last two classes of seeds (bijas), relative to retribution 
(vipaka), are the condition qua dominance (adhipati-pratyaya). In truth, the seeds 
brought forth by the image-part (nimitta-bhdaga) of the belief in a self (atma- 
graha) are the condition qua cause (hetu-pratyaya) and engender immediately the 
root-cognition (mila-vijiana); but the seeds that proceed from the seeing-part 
(darSana-bhaga) of the belief in a self—having for their outcome the distinction 
of self and of other—are the condition qua dominance. 


Kuiji (8A/67r.-68r.8) examines to which realm (dhatu), to which cognition (vijfidna), 
and to which category (i.e., impure [sdsrava], etc.), the first speech (mingyan 43), 
etc., belongs; whether the saints (dryas) have the causes of existence (bhavangas) 
... (see #2668). 


Third explanation 


Next, the uninterrupted procession of samsdara (4 5t48#8) is due to defilement 
(kleSa 3X), action (karma 3€) and suffering (duhkha ). 


By “defilement” (klefa 3%), we mean the defilements (4) that cause action 
(karma 3) to originate (samutthdna 2) and that “moisten birth’ (24) (#2625, 
#2650, #2672). 


By “action” (karma 32), we mean ACTIONS (#43) that bring forth (abhinirvart; 
i) rebirth (or subsequent existences) ({##@4) (in contrast to pure action and to 
non-defined action). 


By “suffering” (duhkha 7), we mean all (the mass of) suffering (—everything 
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that the saints [@ryas] consider as painful—) that is projected and generated 
(FS |4E) by action (karma #). <481> 


The seeds (bijas f£) of defilement, action and suffering (klesa-karma-duhkha 
2X34) are all called TRACES. 


The first two traces, 1e., of defilement and of action (1.e., the seeds (bijas) brought 
forth by defilement and action), are condition qua dominance (adhipati-pratyaya 
4 Lx) of “the suffering of samsdra” (44%74) {8/13v.} because they contribute 
(or aid) (84) in the generation of this suffering. 


The third trace, 1.e., of suffering, is the condition qua cause (the hetu-pratyaya 
[| #&) of the suffering of samsdra because it immediately generates this suffer- 
ing (#i4 ). [It corresponds to the “trace of speech” on #2597. | 


(The three traces in stanza 19 should be known like that.) 


[The stanza uses the expression TWO KINDS OF SEIZING (grdha-dvaya —#X):] it 
gives the name SEIZING (graha 4X) (1) to defilement (klesa 3X) because the lat- 
ter is “that which seizes” (grahaka #é8X), and (2) to suffering (duhkha 7) be- 
cause suffering is “what is seized” (grahya FR HX). 


(Seizing (graha 4X) means “adhering” or “attaching” (34), and cannot be used to 
name “action” (3#).) 


[As for the trace proceeding from actions (karma-vdsana), the stanza names it 
clearly. | 


(The meaning of) the rest of the stanza (i.e., karikd 19) (1.e., the explanation of 
TOGETHER WITH [saha], etc.) is as explained above. 


It should be understood that these terms, 1.e., defilements (klesa 2X), actions 
(karma #) and suffering (duhkha 7), (fully) include the twelve members of 
existence (bhava-angas #4) (or members of dependent origination [pratitya- 
samutpdda}, see #1082) from ignorance (avidyd #£44) up to old-age-and-death 
(jarad-marana 4%), as extensively () explained in YBh (1.30.1579.0321a, 0324a) 
[and in this Treatise]. (See #2684.) 
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La Vallée Poussin comments: 


On pratitya-samutpdda, see Oltramare, La formule bouddhique des douze causes, 
1909: La Vallée Poussin, Douze Causes, 1913. — AKB iii, F 60; Sdlistamba-sitra 
(in Douze Causes); Bodhisattva-bhumi (ibid.). Our authors cite a very extended 
Pratityasamutpdada-sitra that is different from Beiduo shuxia siwei shier yinyuan 
Jing (716.0713), ete. 


On the “subtle pratitya-samutpdda’” (cf. Bodhisattva-bhimi), commentary on Nadma- 

samgiti, 123. — Manijusri-Bhagavat is any mind, nanda-vijiapti-rupa-artha: 
nandavijnaptirapartha iti | sat pravrttivijianani | cittam ity dlayavijfhanam | vijhanam 
iti klistamanah | tataé cayam kramo bhavati | cittad dlayavijfidnalaksanat klista- 
manah | tasmdc ca sat pravrttivijnanani visayavijnaptilaksandani | tadvasandyas 


oO mw 


punah pravrttivijfidnanity evam siiksmapratityasamutpddacakram paribhramati | 
tatha coktam 


vipako manandakhyas ca vijfiaptir visayasya ceti | 


ata§ ca kim uktam bhavati | yani sadvisayavijnaptilaksandani yac cittam yac ca 
klistamanas tat sarvam sa eva bhagavan | 


[Note that I was wrong in correcting manana to manyanda on Siddhi F 6 and 90.***] 


* KOK 


B.A. Four categories; #2614 
B.B. Seventeen characteristics of the twelve members (argas); #2659 


IBA. Four categories 


614 The twelve members (avigas 3) are included in four categories:* 


17 A. Members that project (aksepaka) (485 |3Z): 


This refers to ignorance (avidyd #£49) and (karma-)formations (samskaras {7) 
which project (#251) seeds (bijas *&) of five fruits (~~) (that is: (1) cognition 
[vijfiana], (2) name-and-matter [nadma-ripa], (3) the sixfold sense-sphere [sad- 
ayatana], (4) contact [sparsa] and (5) sensation [vedand]). <482> 


“2 Editors: We have re-adjusted the text on Siddhi F 6 and 90, but kept LVP’s comments 
on F 90. 


“8 According to the Samuccaya-vyakhyd, T.31.1606.071 1b. 


#2618 


#2620 


#2622 


782 I. Samsara and the three traces (vasanas) 


Among these, the member “ignorance” (avidyd-anga #£44) is meant to be only 
the ignorance that gives rise (f&£) to good and bad actions that directly (iE) 
bring forth (/&) re-existence (punar-bhava-abhinirvartaka). {8/14r.} 


Namely, the actions that have their origin in this ignorance are called (karma)- 
formations (samskdaras 77), i.e., the member “(karma-)formations” (samskdra- 
anga {}). (Based on this,) neither (1) the “actions (34) to be experienced in this 
life (drsta-dharma-vedaniya |lK#i3z)*“ [that generate an aspect of the specific 
reward of this life] nor (2) the aiding, completing or filling up (paripuraka) 
actions (3€)*° that generate an aspect of the specific reward of the future life or 
future lives (biezhudang ¥'|B/)'&) (see #2668) make up part of this member (ariga). 


La Vallée Poussin comments: 


The ignorance (avidyd) that is not defilement (1.e., hindrance of defilements [klesa- 
avarana]) but only hindrance to what is to be known (jfieya-dvarana), 1.e., belief 
in a Self (dharma-graha)—which, therefore, is not an originating cause of action 
(karma-samutthdna)—is not the member “ignorance” (avidyda-anga), i.e., ignorance 
(avidyd) as cause of existence (bhava). — See Siddhi F 506. 


B. Members that are projected (aksipta) (Fft5 |X): 


This means that, within the root-cognition (mila-vijnana Aix), there are seeds 
(bijas f%) (of the five members (7), ie., cognition (#x), etc.,) that—in contrast 
to the seeds proceeding from action (1.e., seeds brought forth by action [karma- 
bija])—immediately generate (#14) the five members of future (2k) exist- 
ence (= of the future fruit of retribution [vipdka-phala #24%)), i.e., (1) cog- 
nition (vijfdna i#,), (2) of name-and-matter (nGma-ripa), (3) of the sixfold sense- 
sphere (sad-dyatana), (4) of contact (sparsa) and (5) of sensation (vedanda). 


These seeds are the five members called projected (a@ksipta) because they are 
(that which is) projected (and brought forth) (Ait 5 |#) by (the previous (#ij) two 
members), i.e., the members “ignorance” (avidyd) and “(karma-)formations” 
(samskaras). 


Thus, there are: 


1. Seeds of cognition (vijidna-bijas #2). — This refers to the causes (AJ) for 
the root-cognition (miila-vijndna ARK; see #1087). 


2. (The other causes (f#[)), excluding the last three, are all included in) the 


4 AKB wy, F 115, 121. 
845 AKB wy, F 199. 
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seeds of name-and-matter (nadma-ripa-bijas 4 f4*8), [that is, the causes for the 
four non-material aggregates (skandhas) and for the aggregate of matter (ripa- 
skandha), with the exception of the mentioned aggregates included in cognition 
(vijndna) and the sixfold sense-sphere (sad-dyatana), contact (sparsa) and sen- 
sation (vedana)]. | 


(The last three causes (]) are the last three seeds (##), namely:) 


[3. Seeds of the sixfold sense-sphere (sad-dyatana-bijas) refers to the causes 
for the sixfold sense-spheres; 


4, Seeds of contact (sparSa-bijas) refers to the causes for contact; 
5. Seeds of sensation (vedand-bijas) refers to the causes for sensation. ] 
Or else: 


The seeds of name-and-matter (nadma-ripa-bijas 4 ff) include, in a general 
way (##), the seeds of the five (causes ([K))) (i.e.; the seeds of cognition [vijfidnal], 
the seeds of name-and-matter [ndma-ripa], etc.) (see #1087). 


Therein, the other four classes of seeds are established separately in accordance 
with their greater importance (yathd-pradhanam Mii), [that is: 


a. the seeds of the root-cognition (mila-vijnana) that holds; 

b. the seeds of the sixfold sense-sphere (sad-dyatana) that engenders the 
cognition; 

c. the seeds of contact (sparsa) that touches the object; 

d. the seeds of the sensation (vedand) that experiences the object. <483> 


In this way, the omission of the seeds of ideation (samjnd-bijas) 1s explained. ] 


Likewise, the sixfold sense-sphere (sad-dyatana 7\)), as a general term (#&), 
includes the six sense-elements of cognition (vijidna-dhatus); whereas, cog- 
nition (vijfidna x), as a special term (§!)), is also the sense-element of the mental 
sense-faculty (mano-dhatu). 


Five comments: 


1. According to the Samuccaya-Sastra (T.31.1605.0670c24) and Samuccaya-vyakhya 
(T.31.1606.0711b26), cognition (vijfidna #) should also be listed among the pro- 
jecting (aksepakas #&5]|) [members], for it is to the seeds brought forth by action 
(karma-bijas #&)—which are in cognition (vijfana)—that the {8/14v.} name 
(4) member “cognition” (vijiidna-anga #,3Z) is given. [These seeds (bijas), in 
the cognition, are both (karma-)formations (samskdara) and ignorance (vijfidna).] . 
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[Question: — But what does the Samuccaya-Sastra make of the seeds of cogni- 
tion (vijidna-bijas), 1.e., of the seeds that are the generators of the “cognition 
that is retribution” (vipadka-vijndna)? | 


[The Samuccaya-Sdastra answers:] — The seeds of the “cognition that is retri- 
bution” (2 2k) are included in name-and-matter (ndma-ripa % f4). 


2. According to a sutra (Pratityasamutpdda-sitra), the member “cognition” 
(vijndna-anga #52) 1s both projecting and projected (#8 REATS|), for the seeds 
brought forth by action (karma-bijas 32*£) [= projected] and the seeds of cog- 
nition (vijidna-bijas RE) [= projecting] are both designated by the name (4%) 
cognition (vijidna #). 

The explanation of the Samuccaya-Sdstra cannot be accepted, for cognition 
(vijfidna) is the support ({K) of name-and-matter (na@ma-ripa %f4), is not in- 
cluded in name-and-matter. (See #0998.) 


3. Although the five seeds (bijas) (a) of cognition, (b) of name-and-matter, (c) of 
the sixfold sense-sphere, (d) of contact and (e) of sensation (vijidna-ndma-ripa- 
sad-ayatana-sparsa-vedana), which are members (avigas) of this name—while 
being perfumed and brought forth (24 #) by action (karma)—are really simul- 
taneous (mJ), nevertheless, various noble teachings figuratively present ({Exat) 
these members to be successive (fi/#@) due to the difference in their character- 
istics (7H): 
a. cognition (vijfidna) is the ruler (=) (eighth vijidna), the other four are 
companions ({#); 
b. name-and-matter (ndma-ripa) is general (#8), the last three members 
are specific (5!)); 
c. the sixfold sense-sphere (sad-dyatana) is important (or superior) (#), 
contact (sparsa) and sensation (vedand) are incidental (or inferior) (4); 
d. contact is cause (fA) and sensation is fruit (42). 


Or else: 


It is said that the members are listed as being successive (ij )—although 

being seeds and in spite of being simultaneous—because, later, in their (future) 

state of actually manifesting (ijt), when the seed generates the fruit, there is 
\hoo AES 


the succession (°K) between actual cognition (vijfidna), actual name-and- 
matter (ndma-ripa), etc. 


4. Itis from this last point of view that the texts (Dasa-bhimi, Samuccaya- 


#2625 
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vyakhyd, Pratityasamutpdda-sitra) also consider the five [members]—from cog- 
nition (vijfidna) up to sensation (vedana)—to be actual dharmas, for, at the time 
when they are in the state of cause (1.e., as seed), they are definitively not actual. 


5. Again, <484> it is from this [last] point of view [that 1s, the state of fruit or 
actual dharmas,] that the Pratityasamutpdda-sitra indicates generation (janana 
4) and projecting (aksepa 5|) to be simultaneous ([=]¥), for the time when the 
seed (bija) is moistened and the time when it is not moistened (2) 7< #4 FF) are 
not simultaneous ({#). {8/15r.} 


La Vallée Poussin comments: 


The seed (bija) can remain for 80,000 aeons (kalpas) without generating: in order 
to engender, it must be moistened by thirst (trsna). At the moment when it is mois- 
tened, an actual dharma is generated and a future dharma is projected. 


C. Members that generate (janaka) (RE43z): 


This means the three members, i.e., thirst (trsnd =), grasping (updddna FX) and 
existence (bhava 4), because, being close (#f), they generate (4) the future 
birth—-old-age-and-death (4% 4E) (= the future existence). 


1. That means—given the delusion (moha {&) which is, (in a confused way 
(),) directed (#) at the (internal) fruit of retribution (W242) (= the root-cog- 
nition [mila-vijfidna], etc.)*—actions are brought forth (#) which, as (condi- 
tions), i.e., the condition qua dominance (adhipati-pratyaya), will engender the 
future existence (punar-bhava {&#) (directly (iE)); the seeds (bijas) of the five 
(fruits (-2)), (i.e., the members (argas) cognition [vijfdnal], etc.,) are projected 
(and brought forth) (5|#£) which, as the condition qua cause (hetu-pratyaya), 
will (directly) generate (#14) (the state of birth and old-age-and-death (4% 
57) of) the future existence (3K). 

2. Again—given the delusion which is, (in a confused way (#k),) directed at 
external (4+) objects (1.e., the fruit of dominance [adhipati-phala #4 _+%])—con- 
ditioned by (#) the sensation (vedand *) of external objects (#4),° thirst 
(trsna £7) is brought forth (4) and conditioned by (#) thirst, the four kinds 
of grasping (updddnas HX), 1.e., grasping qua desire (kama-updadan@), etc.,° are 
generated. 

Thirst (trsnd *&) and grasping (upadana FX)—together (G)—“moisten” (run 
£5), on the one hand, (1) the projecting (aksepaka f&5|) seeds (bijas) proceed- 


846 See #2008, #2142, #2276, #2306, #2504, #2650, #2670. 
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ing from action (3¢£) and, on the other hand, (2-6) the seeds of the five mem- 
bers, 1.e., of cognition (vijfidna), etc., which are the projected (aksipta Ft45|) 
(causes ({fA])). Hence, these six categories of seeds take the name (4) “exis- 
tence” (bhava #) because they are quite close (ET) (to the fruit of) the future 
existence (bhava) (#24). 


3. According to one passage (YBh, T.30.1579.0326a), it is only the seeds proceed- 
ing from action (3¢7#) that receive the name “existence” (bhava), because they 
directly (iE) bring forth (&) the fruit of retribution. 


4. Moreover, according to another passage (T.30.1579.0326a), the name “exist- 
ence” (bhava) should be reserved for the seeds of the five [members], 1.e., of 
cognition (vijidna), {8/15v.} etc., because these seeds immediately (#i) gener- 
ate (4) the future cognition, etc. 


4 Kuiji, Shuji (8B1/12r.): 


When one experiences the internal retribution (vipadka), due to ignorance of the 
internal conventional suffering (samvrti-duhkha), one generates non-meritorious 
(apunya) actions. The suffering (duhkha) <485> the characteristic of which is coarse 
and easy to understand (#4) is called samvrti-duhkha (conventional suffering, 
TH 8 TH). 


When one is unable to understand the internal absolute suffering (paramdartha- 
duhkha }%}#s75), one generates meritorious (punya) and immovable (anifijya) ac- 
tions. The characteristics of the suffering of humans and of gods is not coarse (and 
not easy to understand) (FE Be48). The excellent ones (paramas) understand this 
suffering; hence the name absolute suffering (paramartha-duhkha) ... . 


Then, when one experiences objects, seen through the ignorance of objects to be 
known (jfeya), one generates a defiled sensation; then, thirst (trsna) grows ... . 


In fact, the error about the internal also moistens birth; the error about the exter- 
nal also generates action. 


Sensation (vedand) 1s of two kinds, namely, (1) sensation of an internal retribution 
(abhyantara-vipdka-vedanda), and (2) sensation of an external object (bahya-visaya- 
vedan@). 
The four graspings (updddnas), AKB v, F 76. — Thus called because they install 
the series into a new existence: 

1. grasping qua desire (kama-upddana); 

2. grasping qua doctrine of self (atma-vdda-updadana); 
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3. grasping qua afflicted views (drsti-upaddana); 
4. grasping qua morality and vows (sila-vrata-upddana). 


D. Members that are generated (janya) (F435): 


This means birth and old-age-and-death (jati-jard-marana “.324€), because they 
are (directly (#/T)) generated by thirst, grasping and existence (trsnd-updddana- 
bhava #® ENA). 

This means that everything from the beginning of the intermediate existence 
(antara-bhava 174§*’) up to primary existence (miila-bhava 4. ) (compare the 
prior[-to-death] existence [purva-kala-bhava]**)—as long as it has not faded 
away (3 %)— is included in the member “birth” (4). 

All the stages of fading away (3#*) are given the (general) name “old age” (34). 


The “breaking down” (bhanga) of the body (32) and the end of life (a7#%) are 
given the name “death” (4@). 


Seven comments: 


1. [Question: — The other members (avigas) are listed as distinct things: why is 
old age associated with death?] 


[Answer:] — Old age (jard #%) does not (itself possess) definitive (niyata) (exis- 
tence) (FEZ 4); thus, it is associated (fff) with death (4t) to constitute a mem- 
ber (5). 


[Question:] — Why is sickness (vyaddhi }§) not a member? 
[Answer:] — Because it is not definitive, because it is not universal (#8). 
[Reply: — But old age is also not definitive. ] 


[Answer:] — Although (old age is not definitive), nevertheless, it is universal: 
(thus it constitutes a member) 


All the realms (dhdtus ¥i), including the two higher realms despite appearing 
otherwise, all destinies (gati @) and all modes of birth (yoni 4) <486> involve 
old age. Apart from the case of premature death (antard-mrtyu #R*”), all sen- 


847 AKB iil, F 36. 

48 AKB iti, F 45. 

#9 There are five kinds of old age: fading away (1) of the hair, (2) of the characteristics 
of the body (kdya-laksana) (?), (3) of activity, (4) of sensitivity, (5) of the vital principle 
or vital faculty (jivita-indriya); and the moment where the lifespan is exhausted. 


850 AKB iii, F 176. 
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tient beings—faculties and cognitions (vijidna)—fade away (3¢*5)—as the end 
approaches. 


2. [Question:] — Name-and-matter (nadma-ripa 4%) is not universal, [for, in 
the two higher realms (dhdatus) and among apparitional (aupapdduka) sentient 
beings of the realm of desire (ka@ma-dhatu), the six sense-spheres (Gyatanas) are 
generated at once*®!]. Why does it constitute a member (a/ga)? 


First of all, we say it is necessary (i), for sentient beings that are born from a 
womb (ff), from an egg (JN) or from exudation (7) definitively have name-and- 
matter as long as the six sense-spheres (Gyatanas 7<}x) are not complete. {8/16r.} 


[Answer:] But the truth is that (the member) “name-and-matter’” too is univer- 
sal (#8). 


Although sentient beings of the realm of fine-materiality (rapa-dhatu 4 f) and 
the apparitional sentient beings (aupapdadukas {¢4) of the realm of desire 
(kama-dhatu) possess the five faculties from the start, nevertheless, these fac- 
ulties are not yet active (FH): thus, they are, at first (H), not called (member “six- 
fold) sense-sphere” (Gyatana) (7\ fx). 


Although sentient beings of the realm of immateriality (Gripya-dhdatu #4) 
possess the mental sense-faculty (mana-indriya 8) from the start, neverthe- 
less, this faculty does, at first, not cognize clearly (44 J): thus, it is, at first, not 
called sense-sphere of the mental sense-faculty (mana-dyatana fz). 


This is why YBh (17.30.1579.0327b) Says: 


The twelve members exist, at least partially, in the two higher realms 
(dhatus).°” 


3. [Question:] — Thirst (trsnd ®) is not universal: why does it (separately) con- 
stitute a member (a/iga)? Indeed, the sentient beings of the bad destinies (##&) 
have no thirst with regard to their bad existence. 


[Answer:] — First of all, we say that thirst is definitive (42) (and thus separately 
constitutes [a member]). Excluding those who seek (+) not to be reborn again, 
sentient beings of the good destinies definitively have thirst. It 1s true that the 
non-returners (@nagamins) do not generate thirst (#) that moistens rebirth 
(4); but just as they have the “seizing of the self” (tad-graha {4X = Gtma- 


851 AKB ii, F 132. 
852 Compare AKB 111, F 61, on paripirin (1.e., “complete” person). 
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bhava-graha, see #2589) [i.e., just as they have the seeds (bias) of grasping (upa- 
dana), they definitively have the seeds of thirst. {8/16v.} 


But the truth is that thirst too is universal. Sentient beings of the bad destinies 
also have thirst with regard to their present selves (and objects) (EA#¢3%) (#0866). 
They do not have the thirst that would become attached to (or seek) (#2) a life 
in hellish (or bad destinies) (durgati-dtma-bhdva %j& 4 ©): for this reason, the 
Pratityasamutpdda-sitra (1.16.0717.837c) <487> says that thirst is absent in them; 
but it is not completely absent in them. 


4. [Question:] — The fruit, insofar as it is “generated” (janya Ft), is sum- 
marily described (and constituted) as birth (jati) and old-age-and-death (jara- 
marana), 1.€., aS two members (arigas). On the other hand, there are five mem- 
bers, i.e., cognition (vijfidna), name-and-matter (ndma-ripa), etc., (that are con- 
stituted separately) in order to designate this same fruit insofar as it is “pro- 
jected” (aksipta Ff5|). Why is there this difference? 


[Answer:] — a. It is difficult to know (#41) the particular characteristics (3!/#9) 
of these five [members], 1.e., of cognition (vijfidna), etc., when they are in the 
causal state (fiz). This is why scripture (separately constitutes) five members 
to describe the (states of) fruit that are called into existence (Riz). 


This means that at “rebirth” (more precisely, “at the time of conception”’ [prati- 
samdhi-kala #4 ¥]), (the characteristics of) the cognition (vijfidna) that existed 
at the causal state (KAa@t8) become manifest (28) (first moment or first week). 
[In other words, cognition at the state of fruit (phala-vijfidna) appears: the acti- 
vity of the seeds (bijas) of cognition is manifested. | 


Then, and as long as the five faculties are not completely developed (F¢#4) (i.e., 
before the fourth week), (the characteristics of) name-and-matter (ndma-riipa 
4,4) appear in the state of fruit, increasing (4%) with the development of the 
sense-faculties. 


Then, (.e., after the fourth week), the sixfold sense-sphere (sad-dyatana 7\< kt), 
which was in the causal state, is clear (44) and complete (or flourishing) (#); 
[it is completely transformed into the fruit]. 


Due to the sixfold sense-sphere, contact (sparsa fi) (is brought forth); due to 
contact, sensation (vedand *) (is generated): in this way, we (thus) say that sen- 
sation, 1.e., the cause, has arrived at the completion of its fruit (230%). 


It is due to this progressive development of [these] states of fruit (52/17) that five 
members (ariga) as causes are distinguished (or [separately] constituted). 
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b. On the other hand, it is easy to recognize (44 J) the particular character- 
istics (5!|#8) of the (states of) fruit (42 fiz). {8/17r.} They are all included in the 
two members of “birth” and of “old-age-and-death’, in order to indicate the 
three kinds of suffering (duhkhatds =75), [1.e., (1) birth, 1.e., suffering qua the 
fact of being conditioned (samskara-duhkhata); (2) old age, 1.e., suffering qua 
[unfavorable] change (parinama-duhkhata); (3) death, 1.e., suffering qua pain 
(duhkha-duhkhata)***]. 


In fact, when one considers the fruit that is “generated” (janya Fit) as future, it 
is described as “birth, old age and death’, in order to provoke weariness (4 ff). 


When one considers [this fruit] as having arrived in the present, it 1s described 
as the “five [members], i.e., cognition (vijfidna), etc.”, in order to teach (or re- 
cognize (Tf #1)) <488> the complex arising (or generation) (#44) of its vari- 
ous states (4}/i7). 


5. [Question:] — With regard to the origination (samutthdna #§) of action, only 
ignorance (avidyd #49) (is constituted generally (4417)); with regard to the state 
of the moistening (7) of action, thirst (trsnd %) and grasping (upddana FX) are 
(constituted separately (¥!/3Z)). Why is there this difference? 


[Answer:] — Although all the defilements (klesas) (a) bring forth (4) action 
and (b) moisten (7) action (see #2672), nevertheless, with regard to the first oper- 
ation, (i.e., the state of bringing forth action,) the power of ignorance (avidyd) 
is dominant (34) because ignorance possesses eleven particularities (visesa ¥ 
Ss), 1e., with regard to its object (Fir), etc. This is how the Pratityasam- 
utpdda-sitra (1.16.0717.837c) (extensively) explains it.* 


With regard to the second operation, (i.e., the state of moistening action,) the 
power of thirst (trsnd ®) is (especially) dominant (#34), for it is said that thirst, 
like water, moistens (7£)).° 


In order that this “sprout” which is “existence” (bhava-ankura (A =F) can gener- 
ate (4), action must be “watered” (#2) repeatedly. So as to mark the series of 
moistenings—{its beginning and subsequent parts—two [members)), i-e., thirst 
(trsna *&) and grasping (upddana FX), are distinguished. {8/17v.} 


On the contrary, the “bringing forth’ (4%) of action does not involve repeti- 
tion: this is why ignorance (avidyd) alone is named (or constituted) as cause of 
action. 


853 AKB vi, F 124. 
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(Although the member) “grasping” includes all the defilements (klesas 8'i), 
nevertheless, since thirst is more important (/#+) for the “moistening’, it is said 
that grasping is increased thirst (trsnd-vivrddhi t3).° 


a 


854 


The particularities or qualities (visesa fB) of ignorance (avidyad #£45 77) are listed 
in the Pratityasamutpdda-sitra, cited by Kuiji, Shuji (8B/27r.-v. = T.43.1830.0527b06): 


1. the particularity of the object (Glambana-visesa Fi 2B), for it is direct- 
ed at the pure and the impure (#7427); 

2. the particularity of the mode of operation (akdra-visesa {7 *H/#$), for it 
hides the true and manifests the false (f2H 2A); 

3. the particularity of being a cause and condition (hetu-pratyaya-visesa Al 
f3#), for it brings about (defilement and) action, and gives rise to the root- 
cognition (mila[-vijidna]) (X34 A) ... 24 . 

AKB ui, F 271: “Pure dharmas do not generate a fruit of retribution because they 
are not moistened (run fj, abhisyandita, Vyutpatti, 245, 181) by thirst, just like seeds 


that are still intact and are unmoistened (worun {Kifzl) by water”. — See also AKB 
ix, F 298, viklinna. 
AKB ii, F 130: “Sentient beings of the realm of fine-materiality (ripa-dhdatu) 
have their series moistened (run 1, snigdha, Vyutpatti, 203, 16) by calm abiding 
(samatha)’’. | 
Majjhima, iii, 93, the bhikkhu fills (abhisandeti) his body with the joy of concen- 
tration, just as one fills (abhisandeti) a pool with water (cf. Digha, i, 73). 
DaSsa-bhimi, Rahder, p. 48 (7.26.1522.0168b11): 
citta-bijam ... trsnd-sneham (run ‘f21) asmi-mana-parisyandanatah (jiguan ERE) 
The seed of the mind, moist with thirst (trsnd) ... by the watering of the conceit 
of egotism (asmi-mana). 
“All the defilements (klesas) moisten birth ... but the treatises (Sastras) say that the 
<489> four kinds of thirst (trsnds) are the ‘truth of the origin’ (samudaya-satya); 
the texts say that thirst is like water” (Kuiji). 
Samyutta, 111, 54: delight and attachment (nandi-rdga) are compared to the ele- 
ment of water (Gpo-dhatu). Thirst (trsna) = truth of the origin (samudaya-satya), 
Mahavagga, 1, 6, 20; Madhyama, 7, fol. 22; AKB vi, F 138-139. [Thirst (trsna) is 
the mother, ignorance (avidyd) is the father, Lankdavatara, p. 138.] 


Editors: The others are: (4) SE}; (5) HA SEBS; (6) AK{THBS; (7) FEA (8) PESERS; 
(9) Ret tee By; (10) RRS; (11) AAR. 
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The four kinds of thirst, which are the truth of the origin (samudaya-satya), a theory 
of the Sautrantikas, AKB vi, F 136, note (cf. vi, F 123). 


On the characteristics of the defilement (k/esa) that moistens, #2670. 


Salistamba-siitra, in Douze Causes, F 80: trsné-vaipulyam upaddanam; but Dasa- 
bhimi, Rahder, p. 48: trsnd-vivrddhir upadanam. 


6. All members (argas) (of dependent origination (pratitya-samutpdda ikL)) 
all “rely” on their own respective stage (i H¥). 


However, “(karma-)formations” (samskaras ¢7) of a higher stage may (be brought 
about by) relying on the ignorance (avidyd #€44) of a lower stage (({tH). This is 
the case when the ignorance of the realm of desire (kama-dhdtu), (i.e., a lower 
stage (F)) brings forth (4) the (karma-)formations of the concentration of the 
preparatory meditation (andgamya-samdadhi), (i.e., a higher stage (_E.#h)).°* 


If this were not so, when one tames (fk), for the first time (#J), the lower pol- 
lution (F 44), the obtained (higher) concentration (_E%) of the preparatory 
meditation would not be the member “(karma-)formations” (samskdra-anga), 
for the ignorance (avidyd) of the first meditation (mila-dhydna) has not yet been 
generated. (See above, #2004.) 


[Question:] — When one must change stages, either by being reborn higher or 
being reborn lower, then, to which stage—the future stage or the stage in which 
one abides—does sensation (vedand *z) belong due to which one is generating 
thirst (trsna =) that moistens rebirth? [Should we accept that the sensation of one 
stage generates the thirst of another stage, as is the case for ignorance (avidyd) 
and (karma-)formations (samskaras)? | 


[Answer:] — There is no conflict with reason (#2) that (this) thirst also takes, 
for its object, the sensation of the stage where one will be reborn, whether the 
sensation is actual or as seeds (47244 f#).*°° 


7. Period of the various members (angas). 


855 Andagamya (preparatory meditation) is the “preliminary concentration” (s@mantaka) of 
the first meditation (dhyana) (AKB vi, F 228; viii, F 178, 181). — This concentration is 
necessarily the effect of the ignorance (avidyda) of the realm of desire (kGma-dhdatu). 

856 Obscure problem, Kuiji, Shuji (8B/30v.). 

I understand: thirst (trsna) has, for its object, the sensation (vedand) that one hopes to 
experience in the heaven of the first meditation (dhyana) where one will be reborn, or 
the sensation of the order of the first meditation which one is experiencing during the 
concentration. 


IB.B. 
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Among (these) twelve members, (1) the ten that are cause and (2) the two that 
are fruit are definitively (ZZ) not of the same period (* [a] t£) [= of the same 
“world’’, of the same existence]. <490> 

Among the ten members that are cause, {8/18r.} (1) the first seven and (2) thirst 
(trsnd =), grasping (updddana FX) and existence (bhava #) may be of the same 
period or of a different period. 

Among [these ten members], (1) the first seven, (2) the [middle] three (1.e., thirst, 
grasping, existence) and (3) the last two are definitively of the same period. 

In this way, the list of the twelve members—which indicates the cause once 
(—=) and the fruit once—is sufficient to show how the wheel turns (#4) with- 
out there being permanence or interruption (HEE). 

It is entirely futile to assume, as does the Little Vehicle,®’ that the twelve mem- 
bers indicate the cause twice (fi #:)** and the fruit twice,®° [and this in order 
to eliminate the error regarding the past and the future, and regarding perma- 
nence and interruption]. 

Or else, [if you maintain that the repetition is necessary, we say that it is insuf- 
ficient]: it would be necessary to postulate, endlessly (#£34), other members 
before and after. 


Seventeen characteristics of the twelve members (angas) 
1. (These twelve members are distinguished in terms of meaning:) 
Nine members (avigas) are realities (dravya ). 
Three members have “existence as designation” (prajnapti (fx) only. Indeed: 


a. existence (bhava #) is not another thing than (the combined (4) six mem- 
bers), i.e., the five, that is, cognition (vijfidna), etc., plus action (karma), in the 
moistened state (E34); 

b. birth (ati 4) and old-age-and-death (jara-marana) are the five, that is, cog- 
nition (vijfidna), etc., in (the three distinct states of) arising, aging and dying. 


2. a. Five are only one thing (—33). — This refers to ignorance (avidyd #£HA), 


857 AKB iii, F 67. 

88 l.e., the cause in two existences: (1) ignorance and [karma-]formations (avidyd-sam- 
skdras), (2) thirst (trsnda), etc. 

89 L.e., the fruit in two existences: (1) cognition (vijfidna), etc., (2) birth (ati), etc. 
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cognition (vijidna #X), contact (sparsa ff), sensation (vedana *Z) and thirst 
(trsna ®). 

b. The others are several things (FE— 33), e.g., the member “(karma-)forma- 
tions’ (samskdra-anga) consists of matter (ripa) and mind (citta), etc. 


3. a. Three are only defiled (klista 4), because of being defilement (klesa tA) 
in their nature: ignorance (avidyd), thirst (trsnd) and grasping (updddna). 


b. Seven are only non-defiled (4), because of being a fruit of retribution in 
their nature (422448): the five, 1.e., cognition (vijfidna), etc., and birth and old- 
age-and-death (jati-jard-marana). {8/18v.} 


However, YBh (1.30.1579.327b), figuratively speaking, teaches (({Exzit) that these 
seven are (both), i.e., defiled or non-defiled, because, in the course of these 
seven states, defiled dharmas can be generated. 


c. (Pervading both (#5 —): — The rest), i.e., (karma-)formations (samskdras) and 
existence (bhava), (pervade both kinds), i.e., defiled or non-defiled. <491> 


4. a. Three members, i.e., ignorance (avidyd #£44), thirst (trsnd %) and grasp- 
ing (upddana FX) are in YBh (130.1579.0325c01) said (to be characterized by) being 
solitary (4448), for they do not combine (2<#£) with (the characteristics of) the 
other members. 


b. The other members (are characterized by) being combined (#44). [For ex- 
ample, the member “(karma-)formations” (samskdra-anga) and the five, 1.e., cog- 
nition (vijfidna), etc., together are given the name existence (bhava).] 


5. a. Six members are only non-material (aripin JE f4), that is, ignorance (avidyd 
#& HA), cognition (vijidna #k), contact (sparsa fi), sensation (vedand *%z), thirst 
(trsna =) and grasping (upddana FX). 

b. The other members (pervade both), i.e., are also material. 


6-7. All members are (included in) being impure (sdsrava # ifs) and in being 
conditioned (samskrta © 4) only, for pure and unconditioned dharmas are not 
the cause of existence (bhava-anga 4X). 


8. Ignorance (avidya), thirst (trsnd) and grasping (upadana) pervade only either 
the bad (akusala 4+) or the obscured-non-defined (nivrta-avydkrta 7 #£ ic). 
[The figurated ignorance of the realm of desire (kama-dhatu) is bad only; thirst 
and grasping may be of two types. In the higher realms (dhdtus), the three are 
non-defined. | 
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(Karma-)formations (samskaras {}) are only good or bad, [not non-defined, for 
what is non-defined cannot generate a fruit]. 


Existence (bhava #) pervades the good, bad or (non-obscured-)non-defined 
(#% 73 #£5C), [for it includes the five, 1.e., cognition (vijfidna), etc., and (karma)- 
formations (samskaras)]. 


The other seven members are only non-obscured-non-defined, [because they 
are of retribution]. [However, YBh teaches that, except for ignorance, thirst, 
grasping and old-age-and-death (avidyd-trsnd-upaddna-jara-marana), the other 
members are defiled or non-defiled, because] in the course of seven states, good 
or obscured dharmas may also be generated. 


9. (Although all) twelve members (avigas) pervade the three realms (dhatus), 
(nevertheless, they do so) either fully or partially (444 2). [Fully in the realm 
of desire (kama-dhdtu), partially in the two higher realms (dhatus) where the 
three sensations (vedands), etc., are absent. ] 


10. The member “(karma-)formations” (samskara-anga {J 3z) of a higher stage 
“tames” (viskambh {K) {8/19r.} the lower stage, because it is generated by seek- 
ing (3) for a higher birth. This [lower stage] refers to six (kinds of) “mode of 
operation” (Gkdra {7 #8), i.e., being coarse (#&), bad (4), etc. 


La Vallée Poussin comments: 


This is the mundane path (#2003) constituted by the six good practices, see #1390; 
AKB vi, F 239, 297; vii, F 29, 30, 46; Vijfiidna-kdya (T.26.1539.0563). <492> 


During a concentration (thus, [kKarma-]formations [samskdra] of a higher stage), a 
person in the realm of desire (kama-dhdatu) considers the twelve members (arigas) 
of the lower realm (dhatu) as (1) coarse (audarika), (2) bad (duhkhila) and (3) con- 
stituting a thick wall (sthila-bhittika), and the eleven members of the higher realm 
as (4) peaceful (Santa), (5) excellent (pranita), (6) escape (nihsarana) (Kuiji, Shuji 
8B/39v.). — This consideration is according to the ignorance (avidya) of the realm of 
desire. 


“Six modes of operation (akdras)” are spoken of. Every mind comprises a mode 
of operation which is its seeing-part (darsana-bhaga). But by mode of operation, 
we mean here an understanding (prajnia). 


The six kinds of understanding (prajfids) tame the lower stage, 1.e., “stop” the mem- 
bers of the lower stage and generate a higher birth. 


[Question:] — Do ordinary worldlings (prthagjanas) “abandon’’ the defilements (kleSas) 
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by the mundane path? 
[Answers:] — No, according to Kutji, Shuji (64/47). 
Yes, according to AKB v, F 14; viii, F 196. 


Yes, according to Vasumitra, Treatise on the sects (Yibu zonglun lun, T.49.2031): 
Sarvastivadins, thesis 12; no, according to the Vatsiputriyas, thesis 6, and accord- 


-s— 


ing to the Mahisasakas, thesis 4. 
Vibhds@ (T.27.1545.0465a16) gives two opinions: 


a. the ordinary worldling abandons the proclivities related to the path of 
insight (darsana-anuSayas) (#244 sea ALAA a BR), : 
b. [the ordinary worldling] does not abandon the proclivities (anusayas) but 
only tames them (serif MH AR ME REI (A), 
and establishes the orthodoxy: 


the ordinary worldling abandons the proclivities related to the path of insight 
and to the path of cultivation (darsana- and bhavand-anuSayas), excluding those 
of the summit of cyclic existence (bhavdagra). 


The Vibhdsd (T.27.1545.0264b) sets out and refutes the doctrine of the Sautrantikas 
and of the Bhadanta, i.e., that the ordinary worldling does not abandon them. 


[In truth, two types of abandoning (prahdna) should be distinguished: (1) defini- 
tive abandoning (atyanta-prahdna), AKB vii, F 83; (2) non-definitive abandon- 
ing: simple interruption of the possessions (prdptis). Due to the proclivities of the 
summit of cyclic existence, all the proclivities can be taken up again (pratisamdhda) 
among the most detached ordinary worldlings. — Morale Bouddhique, F 95.] 


On prahdna, see #2676. 
#2668 11. All causes of existence (bhava-angas) are only of the “neither trainee nor 
non-trainee” (naiva-Saiksa-na-aSaiksa FE) category. 


[Indeed, the dharmas of the trainee (Saiksa) and of the non-trainee (aSaiksa) are 
contradictory to samsdara (pravrtti);®™ thus, they are not the causes of existence 
(bhava-angas).*°'] | 

Good-impure (kuSala-sdsrava }#%) actions (generated by) the saints (dryas 
Ho 3 )—having clear knowledge (vidya 49) as aiding cause (pratyaya #) and 
being opposed (viruddha @) to the causes of existence (bhava-angas 4] 3<)— 


860 AKB ii, F 111. 
861 On the samkharas that are not bhavanga, Nettippakarana, p. 64. 
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are not included in the causes of existence (are not the member “[karma-]|for- 
mations’’). 


Therefore, it should be understood that the saints necessarily do not engage in 
actions that generate re-existence (punar-bhava (4 =), for they are not mis- 
taken (vipratipatti, bhranti 2) with regard to the future fruit of suffering (A 
5), nor do they have desire (prarthand ) for re-existence, [seeing that they 
have abandoned the seeds (bias) of solitary ignorance (dveniki avidyda), #1445].* 


‘Question: — But the actions that generate existences among the <493> Suddha- 
vasika gods, existences which the Anagamins seize, are they not the member 
“(karma-)formations” (samskdra-anga)? | 


[Answer:] — There is no conflict (with reason), for the Anagamins do not engage 
in new actions; it is by practicing the mixed fourth meditation (dhyana #$/8),° 
by thus using the old action (#<3€) that should generate an existence in the three 
lower heavens of the realm of fine-materiality (ripa-dhatu), that they are born 
in the Suddhavasas (3) and [in the “abode of the supreme lord” (mahesvara- 
bhuvana)}.° 


“ YBh, 10: 


The twelve members (avigas) are neither “pertaining to the trainee” (Saiksa), 
nor “pertaining to the non-trainee” (aSaiksa). They are “pertaining to neither 
the trainee nor to the non-trainee” (naiva-Saiksa-na-aSaiksa).° 


Samgraha: 


The good-impure dharmas of the trainees are contradictory to the samsaric 
process (pravrtti). They have clear knowledge (vidya) as condition (pratyaya); 
thus, they are not part of the members. 


Kuiyji, Shuji (7.43.1830.0530a29): 


Someone may say: — Since the Great Vehicle calls anyone trainee (Saiksa) who 
has adopted the kusala-dharma-cchanda (i.e., the “desire for the good’’*) (HY 
== 15 4K), we conclude that the “insider” ordinary worldlings (prthagjanas) 
(Aik #4 ),** once they have generated the mind [of bodhi], no longer perform 
any action involving “general reward” (= action that projects an existence) 


862 AKB ii, F 188; vi, F 232; Samuccaya-vyakhy4, T.31.1606.0710c, very clear. 

863 AKB v, F 36, 39; viii, F 176. 

84 ~Compare the puthujjana-kalyanaka (1.e., an ordinary man striving after his spiritual good), 
Samanta-pasdadika, i, pp. 168-169; AKB vi, F 206, etc. 
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(EY AE AB FRESE): their actions do not proceed from ignorance (avidya) (EFF 
4 HA #$) and are not the member “(karma-)formations” (samskdra-anga) (#49E 
{J 3Z). 

[Reply:] — That is not correct, for the Pratitya-samutpdda says: 


The “outsider” ordinary worldlings (3424), endowed with the four kinds 
of ignorance, bring forth (karma-)formations (4.74 £44 #77). 


The “insider” ordinary worldings when they are heedless (pramatta #it7##) (see 
#2093) are free of one kind of ignorance, 1.e., the isolated one (@veniki), but they 
engender the (karma-)formations with the other three kinds of ignorance as 


condition (pratyaya) ((& Rf TERA oo BR EAA iA 1T). 


The “insider” ordinary worldlings when they are heedful (apramatta 74) 
and the saints that are trainees (Saiksa dryas #4 )—with their three kinds 
of ignorance as conditions (= #£44 4,%«)—although they project the demerito- 
rious (karma-)formations (5|JE#s7), these (karma-)formations do not gener- 
ate the three bad destinies (# fEt4 = 3288). I [1.e., the Buddha] say that this 
here is not the (karma-)formations that are dependent on ignorance (avidyd- 
pratyayah samskarah #£49#{7). [We have seen, #2618, that complementary 
actions are not the member “(karma-)formations” (samskdara-anga).| 


The “insider” ordinary worldlings when they are not heedless (pramatta) (4% 
Wi 4) who perform meritorious (punya) and immovable (Gnifijya) 
actions ... generate births in the good destinies (776 = HX RX7K BS). It is of 
the trainees (Saiksas) that the sitra says that—having abandoned solitary ig- 
norance (dveniki avidya)—they no longer engage in new actions (7<£##4A 
ELK BTR o 474847 Se). Thus, although the predilection for the good (kusala- 
dharma-cchanda) is acquired, one continues to bring forth the member “(karma)- 
formations” (samskdara-angas) (#7ER OK ° A PRetT SZ)... . 


Samuccaya-vyakhy4d, 7 (T.31.1606.0728c15), says: 


The person who has not seen the truths (F« Fiz), even though he en- 
gages in good actions, continues to be bound by the proclivities (anu- 
Sayas) and is called bala (the foolish) (FH 7K REAR AT HEAR RY ° IRAE). By 
the power of the proclivities, he does not truly know the suffering of the 
threefold realm (dhdatu) and he continues to generate [43a] meritorious 
and immovable actions which, in their nature, are the cause of re-exis- 
tence. Not so for the person who has seen the truths... . 


Cf. Kuiji, Commentarial Record on the Treatise on the Sects (Yibu zonglun lun shu 
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shuji, X.53.0844): Sarvastivadins, thesis 25, Mahisasakas, thesis 8. 


On the “mixture” of the fourth meditation (dhyana) (Gkirna-bhavand, akiryate, 
vyavakiryate, miSri-kriyate), see AKB vi, F 213-214, 221-223; vii, F 55. <494> 


© On the Suddhavasikas, see Siddhi F 440, 474; AKB iii, F 216; vi, F 223; Foucher, 
li, p. 194. 


The saints who are reborn in one of the five Suddhavasas (due to the variety of 
the “mixture” ...) attain nirvana there, for they can neither descend nor pass into 
the realm of immateriality (aripya). Compare Kumaralata in S. Lévi, Drstanta- 
pankti, p. 110. 


Kuiji, Shuji (8B/43v. = T.43.1830.0530c06): 


The non-returners (andgamins 7<i%5)—1mixing the fourth meditation (dhyana) 
(FEE 2 UU a ea), “conditioning” (pariskar) the old action that should gener- 
ate birth in one of the three lower heavens of the realm of fine-materiality 
(Anabhrakas, etc.) (4 F #22 = KH) (see Siddhi F 474)—are born enone 
the Suddhavasikas (4: 3%/). There is no difficulty here: 


When they were ordinary worldlings (prthagjanas), they engaged in action 
generating birth among the Anabhrakas, etc. 


Later, having become non-returners, they “condition” this action by the power 
of pure cultivation (bhdvand) and they are reborn among the Suddhavasikas 
without accomplishing new actions for that (E22 4 #1 #4 ti). [For it is said: 
“Having completely abandoned the solitary ignorance (@veniki avidy4@), the 
trainee (Saiksa) does not engage in new actions”, Kuiyji, Shuji (8B/42r.).] 


But if, instead of being born among the Anabhrakas, they are reborn among 
the Suddhavasikas, how can the action that generates births in the realm of 
fine-materiality be called dnifijya (immovable) (HBR Zl YAH)? (see 
Siddhi F 474) ... . The definition of Gnifijya, in the Samuccaya-Ssastra, is bahulika, 
1.€., it covers the great majority of cases (A#J 47). With the exception of the 
mixture of the fourth meditation and of the birth in the “abode of the supreme 
lord” (maheSvara-bhuvana), a similar modification of the place of retribution 
does not take place (FRIC#HE ° RE ATE G ° PBR. ie IL). If the 
definition is not covering the majority of cases (bahulika), hellish action would 
be Gnirijya (immovable) ({ 4&4) 8h ° ROHWIRSE-AR BJ PLEA); and what about the 
arhats who change heavy action into light action (7773 Ais o Ae 
)? (Morale bouddhique, F 211). 
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The text has: “in the Suddhavasas, etc.” (#224). By “etc.” we should under- 
stand “‘the abode of the supreme lord (maheSvara-bhuvana) of the Dasa-bhimi- 
kas’; the bodhisattvas on the tenth stage (bhumi) go there to be born (2 -+-HUK 
Fit’), YBh, 4; Samuccaya-vyakhya, 6. 
MaheSvara-bhuvana, #2456; Ru dacheng lun (T.32.1634.0046b); Lankavatara, p. 278; 
Tattva-samgraha, pp. 915-916; Rahder, p. xvii. 
#2670 12. Abandonment (prahdana). 
There are two opinions: 
a. [According to one opinion,] ignorance (avidyad #£44) [—precisely, the mem- 
ber “ignorance”’ (avidyd-anga) that brings about action, that brings about the 
(karma-)formations (samskdras)—] 1s exclusively “to be abandoned by insight” 
(darsana-heya 524i fet), for, in order to bring forth (karma-)formations (#¢/7), 
being mistaken about the truths (satya-vipratipatti 2#iFE) is necessary [and 
this mistake is abandoned by insight]; for the saints (dryas) do not engage (#5) 
in action that brings forth a new existence (paunar-bhavika #4 #), (this, how- 
ever, without having expelled the defilements (klesas) to be expelled by culti- 
vation (bhdvana)|. 


La Vallée Poussin comments: 
Kuiji (Shuji 8B/45r.47r.; T.43.1830.0530c29) has lengthy explanations: 
The Samuccaya-vyakhyad (T.31.1606.0728c09) says: 


“The two kinds of delusion (moha) are to be abandoned by insight (darsana- 
heya)’; “having no further delusion regarding the absolute (paramartha; 
bhiita-artha), <495> he who has seen the truths (drsta-satya) does no longer 
engage in any good action, in any immovable (dnijyijya) action” (Ci Fit © 
PR A Se ten ° iit > 7BN{T). 

If someone says: 


The delusion (moha) regarding retribution of action (phala-vipaka-moha) 
is to be abandoned by cultivation (bhavand-heya), the delusion with regard 
to the absolute (paramartha) is to be abandoned by insight (darSana-heya) 
(AAVAIZEM ° Ri Ze Wie), 

he is mistaken ... . 


Kuiji then cites the Pratityasamutpdda-sitra. 


(The two members of) thirst (trsnd ®) and of grasping (updddana §X) are exclu- 


#2672 
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sively “to be abandoned by cultivation” (bhavand-heya {EF #1), for thirst that 
strives (adhyavasdya >) for future existence {8/19v.} and moistens rebirth ((fj+) 
is obviously not to be abandoned by insight (darsana-heya). [Thirst to be aban- 
doned by insight is that which has the afflicted view of self (sat-kaya-drsti), etc., 
for its object], for the Samuccaya-vyakhy4 (T.31.1606.0714b27) says that the nine 
kinds of “mind at death’®® (marandntika-citta a #) are accompanied by in- 
nate (sahaja {A4) thirst (trsnda). 


The other nine members are to be abandoned by insight and to be abandoned by 


cultivation (Fit Ar fr). 


b. [According to another opinion,] all members are to be abandoned by two 
[paths], [1.e., to be abandoned by insight (darsana-heya), to be abandoned by 
cultivation (bhadvand-heya). 


Ignorance (avidyd) is also to be abandoned by cultivation. 
Thirst and grasping (trsna-upddana) are also to be abandoned by insight. ] 
Indeed, according to YBh (1.30.1579.327b25): 

The stream-enterer (srota-dpanna) (¥fijit5R) has (already) abandoned all 


members (or causes of existence) (#4 3%) partially (—4+), but has not 
(abandoned them) completely (#). | 


If (the member) “ignorance” (avidyd) were entirely only to be abandoned by 
insight (darsana-heya 52 Fit), could one say that the stream-enterer has not 
completely (4) abandoned it? 


If (the members) thirst and grasping (trsnd-updddna * 8X) were not partially 
abandoned by insight, (i.e., were only abandoned by cultivation ("£{£ FT ET)), 
could one say that the stream-enterer has (already) partially (—4}) abandoned 
(all members)? 


Moreover, YBh (1.30.1579.0629c10) Says: 
All defilements (klesas) of all realms (dhdtus) bind (4) (1.e., moisten) 
rebirth (pratisamdhi-bandha #5). 


[Thus, it is not only thirst (trsna) to be abandoned by cultivation (bhavand-heya) 


865 Nine kinds: (1—3) In the realm of desire (ka@ma-dhatu), the mind that moistens rebirth 
in the realm of desire (kama-dhdtu), in the realm of fine-materiality (ripa-dhatu) and 
in the realm of immateriality (Gripya-dhatu); (4—6) in the realm of fine-materiality, the 
mind that moistens rebirth in the realm of desire, ... . 


#2675 


#2676 
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that moistens]; and again (1.30.1579.0627a07): 


Only the defilements originating from figurating (parikalpa-samutthita- 
klesas 5 leit 1%) provoke (é2¢) the (karma-)formations (samskdras 
{J ) that generate bad destinies. 


[Hence, we can conclude that it is innate ignorance (avidya) which provokes 
actions that generate human and divine destinies. Now, innate ignorance is to 
be abandoned by cultivation. ] 


In short, the treatise (Sastra) does not say that the defilements (klesas) mois- 
tening birth are only to be abandoned by cultivation (bhdvand-heya {£ Fr ef), 
that the (karma-)formations (samskaras) bringing forth re-existence {8/20r.} come 
only from defilements to be abandoned by insight (darSana-heya — Fr). 


(From this it should be understood that the three members in question—igno- 
rance (avidyd), thirst (trsnd) and grasping (updddna)—are abandoned by both 
insight and cultivation.) <496> 


In fact, the member “ignorance” (avidyd-anga #£445z) is exclusively to be aban- 
doned only by insight [—because it is coarse and powerful—] insofar as it 
primarily (zheng iE, mukhya ?) brings forth the (karma-)formations (samskaras 
4) [that will be the actions generating bad destinies].*° But it is also (not de- 
finitive (7.72), namely, is also) to be abandoned by cultivation insofar as it— 
secondarily and as aiding (8, see #2327)—brings forth the (karma-)formations 
[that will be the actions generating the human and divine existences]. (This is 
how the Samuccaya-vyakhy4, T.31.1606.0728c, and YBh, T.30.1579.0627a09, explain it.) 


Conversely, (the members) “thirst” and “grasping” (trsnd-upddana FX) are ex- 
clusively to be abandoned only by cultivation ({£ Fr) insofar as they, pri- 
marily, moisten birth (#4). But they are also (not definitive (7%), i.e., are 
also) to be abandoned by insight insofar as they are [secondary and] aiding. 
(This is how YBh, 59 [7.30.1579.0629c10], explains it). 


3) 66 


Note on prahana, ‘cutting’, ‘abandoning’ °° 
Moreover, [we have to distinguish: 


s°° Gloss: Insofar as it provokes the actions generating the particular reward [of the bad 
destinies] (i.e., “the completing or filling-up actions” [paripiraka)), it is also to be aban- 
doned by cultivation (bhadvand-heya). 


867 See #1902, #2003, #2020, #2152, #2601, #2667, #2670, #3068, #3143, #3190; AKB i, F 78-82; 
li, F 269, 281; iv, F 38, 51, 103, 132, 191; v, F 10, 66, 102; vi, F 301; vii, F 83; viii, F 201. 
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a. defiled (klista 4:75) dharmas; 
b. impure (sdsrava © ¥@)** but non-defiled (aklista 7475) dharmas]. 


a. Defiled (75) dharmas must be abandoned in terms of abandonment of 
their nature (svabhdva-prahdna 4 t#{): they themselves must be abandoned. 
They are completely abandoned when their counteragent (pratipaksa #{i), 
that is, pure clear knowledge (vidya) (pratipaksa-udayat, which differs), occurs. 


b. All impure (4 #) non-defiled (#4475) dharmas—namely, good (kusala) and 
non-obscured-non-defined (anivrta-avyakrta) dharmas—are not to be aban- 
doned in terms of nature). They do not contradict the noble path and are not 
contradicted by the noble path. They are not “themselves to be abandoned”’. 


Nevertheless, (there are two explanations as for how these [impure non-defiled 
dharmas| are abandoned (prahdna &)): 


i. abandonment qua “separation (from bondage)” (Bt, visambandha ?); 
ii. abandonment qua non-arising (74.4, anutpatti). <497> 


i. These dharmas are abandoned in terms of (abandonment qua) separation. 
— That is, when one abandons (—in terms of the abandonment of the nature 
[svabhava-prahana|—) the defilements (klesas) that take them (4%) for their ob- 
ject (%&) (tad-dlambaka-klesa-prahadna®”) or that are connected (#£) with them 
( BT oe 182 AE 1 FT). 


La Vallée Poussin comments: 


“The defilements (k/esas) that are connected ...”: there is za #£, glossed by xiang- 
jianqgi #8 fell. — Elsewhere, xiangjianza #8 {Hi #E = sambhinna, “‘in close contact”. 


Kuiji, Shuji (8B/50r.) — “When the defilements that have impure-non-defiled dharmas 
for their object (-Glambaka) are abandoned, these dharmas, i.e., the object (Glambana) 
of these defilements, are said to be ‘abandoned’.” 


[Question:] — But what about the defilements of the seventh cognition (vijfidna) 
[and what about the purification resulting from the abandonment of these defile- 
ments]? 


[Answer:] — Due to cogitation (manas) and its defilements, the six cognitions are 
impure (sGsrava) whether they are, for that matter, themselves defiled or non-defiled 


*8 On the dharmas that are “given up”, #3211. 


509 AKB vy, F 103. 
870 AKB vy, F 66. 
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(see #1496). These six impure cognitions are said to be “abandoned” when the defile- 
ments of cogitation are abandoned. 


[Question:] — Why is that, since cogitation and its defilements do not have, for their 
object, the six cognitions and their objects? 


[Answer: These defilements do not take these cognitions for their object but they 
are closely connected (za #) with them. | 


The six good [praxis-oriented] faculties (indriyas), i.e., faith (sraddhda), etc., are to 
be abandoned by cultivation (bhavand-heya) or are not to be abandoned (aheya); 
they are always abandoned by cultivation with regard to the abandonment (prahdana) 
qua separation (visambandha) (YBh, 57). 


ii. These dharmas are abandoned in terms of the abandonment qua non-arising 
(anutpatti-prahana 7). — That is, when the support (Gsraya #<) is abandoned, 
they will never be generated again. 


La Vallée Poussin comments: 


By “support” (a@sraya), one should understand “that which is supported” and “that 
which is support’, 1.e., that which is fruit and that which is cause. 


Kuiji (Shuji 8B/54r.-v.) defines abandonment qua non-arising (anutpatti-prahana) 
according to YBh: | 


It is of two kinds: 


a. When the cause perishes (wang 1), the fruit disappears (sang 32) along 
with it. The fruit that consists of a bad destiny (durgati-phala), does abso- 
lutely not arise in the absence of its cause, 1.e., defilement (kleSa) and action 
(karma). [Thus, it is abandoned by insight (darSana-heya), since the cause 1s 
abandoned by insight (darsana).]| 


b. When the fruit is exhausted, the cause is abandoned. Good actions which 
should generate “‘the specific reward” of bad destinies—when the fruit (..e., 
existence in hell) which should serve as support for them is absent—perish 
in keeping with the fruit. 


This third abandonment (prahdna) [i.e., abandonment qua non-arising] 1s the 
cessation not due to deliberation (apratisamkhya-nirodha) (#0338; #3255; AKB 
i, F 10; ii, F 279) which is defined in some of its aspects by AKB vi, F 174: 


When one has obtained receptivity (see #2900), then (1) the bad destinies, 
(2) the “modes of birth” of sentient beings born from eggs and from mois- 
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ture, (3) rebirths among the gods without ideation (asamjnisattva), the 
Uttarakurus, the Mahabrahmas, (4) asexuality (eunuchs), bisexuality, (5) an 
eighth rebirth, a ninth rebirth, ..., enter into the “condition destined not to 
arise”’ (anutpattika-dharmata).®"' <498> 


Kuiji, Shuji (7.43.1830.0532c06): 


[Question:] — YBh, 53, says that, in the path of insight (darsana-marga), one 
obtains the cessation not due to deliberation (apratisamkhyd-nirodha FF#2 iA) 
...; here you say that, [in the path of insight,] one obtains the abandonment 
(prahana ff). You are contradicting YBh. 


[Answer:] — No, for YBh teaches that non-arising (anutpatti) is included in 
the cessation not due to deliberation. The term prahdna means “abandoning” 
(tyaga; she #§) (ix tz) and not “obtaining the counteragent” (pratipaksa- 
prapti or labha) (JF tA 18 ze). 
It is the abandonment qua separation (from bondage) (visambandha-prahana 
Bie #4 BT) {8/20v.} which is referred to in YBh (1.30.1579.0616b), where it says that 
“the good-impure and the non-obscured-non-defined dharmas are abandoned 
only by cultivation (bhdadvanda)”’. 


It is the abandonment qua non-arising (anutpatti-prahadna 74) which is 
referred to in YBh (1.30.1579.0668a22), where it says that the bad destinies, the 
attainment of non-ideation (asamjni-samdpatti #£*8 7), etc.,°”? are abandoned 
only by insight (darSana). 


YBh teaches that the twelve members are abandoned (by both), i.e., by insight 
and by cultivation. We will determine, according to the case, which abandon- 
ment (prahdna) is involved. 


13. Sensation (vedana). 


Ten members may be accompanied by pleasure (4) and by neutral sensation 
(+3), but not the member “sensation” (vedand-anga =), which cannot be associ- 
ated with sensation (vedana), and not [the member] “old-age-and-death’, which, 
in the majority of cases (bahusas #4}), is not associated with pleasure or with 
adventitious (dgantuka) neutral sensation (774), [i.e., the neutral sensation asso- 
ciated with the six cognitions (vijfidnas) in contrast to the non-adventitious neu- 
tral sensation that is always associated with the store-cognition (Glaya-vijriana), 


871 See also AKB vi, F 204. 
82 Compare AKB vi, F 162. 
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see #0624, #1614]. 


Eleven members may be accompanied by displeasure, excluding the member 
“sensation”’. 


14. The three kinds of suffering.®” 


Eleven members are, partially (74>), included in “suffering qua [unfavorable] 
change” (viparinadma-duhkhata-samgrhita $25 itt), with the exception of old- 
age-and-death, for it is due to pleasure (4#) that one distinguishes the suffering 
qua [unfavorable] change ((«4#17.4), and pleasurable sensation (4452) is gener- 
ally, (or in the majority of cases,) (4) absent in the member “old-age-and-death” 
(jard-marana-anga). 

Twelve members are, partially (24>), included in “suffering qua pain” (duhkha- 
duhkhata 7), for, in the twelve, there may be painful sensation (vedand #7). 


All {8/21r.} twelve [members] are, completely (424), included in “metaphysical 
suffering’ or “suffering qua the fact of being conditioned” (samskdra-duhkhata 
{7 4), for all the impure dharmas are all this type of suffering. 


Or else, even, if the following equivalences are established: 
a. painful sensation = “suffering qua pain” (4745); 
b. pleasant sensation = “suffering qua [unfavorable] change” (4255); <499> 
c. neutral sensation = “suffering qua the fact of being conditioned” (sam- 
skara-dhuhkhata {7 4), 


we can say that eleven [members ]—with the exception of old age-and-death, 
(as in the case of suffering qua [unfavorable] change)—are, partially, “suffering 
qua the fact of being conditioned”. 


This is the true meaning. The definitions of the noble teaching—taking into 


account the apparent and predominant characteristic (#4) of the various mem- 
bers—differ (and are not definitive (Z£)). 


15. All the members—being aggregates of attachment (upadddana-skandhas FX 
4#) in their nature (AKB 1, F 13)—are included in the truth of suffering (duhkha- 
satya 7G ati = everything that the saints (dryas) cognize as painful®”). 

Five [members], i.e., ignorance (avidyd), (karma-)formations (samskaras), thirst 
(trsna), grasping (updddna) and existence (bhava)—being defilement (klesa #81) 


873 AKB vi, F 124-136. 
874 AKB vi, F 123. 
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or action (karma =) in their nature—are included in the truth of the origin 
(samudaya-satya $27), 1.e., the truth of the generation of suffering.’” 


16. Relationship of causality among the members (avigas). 


All the members definitively are, among themselves, the condition qua domi- 
nance (adhipati-pratyaya #3_£.); they either are or are not mutually (the remain- 
ing three conditions), i.e., the condition qua cause (hetu-pratyaya), etc., (and are 
not definitive (*£)). 


In considering the type of condition (pratyaya) that they definitively (4€) are, the 
Pratityasamutpdda-siitra (2228) says only that they are one, namely, the condition 
qua dominance; it does not deny that they may be the condition qua cause, etc. 


a. Thirst (trsnd %) is the condition qua cause with regard to grasping (updddna 
HX); the same for existence (bhava #4) with regard to birth (ati 4). [Indeed, 
grasping is increased thirst; the seeds (bjas) of thirst engender grasping. Indeed, 
the seeds of the five members, 1.e., cognition (vijfidna), etc., change their name 
into existence (bhava) when they are moistened; and, reaching the actual state, 
they are called birth (jati); see above, #2626, #2645. | 


If, according to the Samuccaya-vyakhya (T.311606.0712a), one thinks that the member 
“cognition” (vijidna-anga #K>5z) includes seeds proceeding from action (32##, 
#2623), one must think that the member “(karma-)formations” (samskara-anga 
{J ) (Le., actual actions) is the condition qua cause to the member “cognition”’. 


The other members are, among themselves, not condition qua cause. {8/21v.} 


Nevertheless, the Samuccaya-vydkhy4 (T.31.1606.0711c) Says that ignorance (avidya 
dH) is the condition qua cause to the [karma-|formations (samskaras {7). — 
In reality, however, the author means the seeds proceeding from action (cetana- 
karma-vasana 32454) that exist at the time of ignorance; he only, (figuratively 
speaking,) designates (fz) them by the name of avidyd because they accom- 
pany ignorance. Thus, [the Samuccaya-vyakhya] refers to the seeds of the mem- 
ber “(karma-)formations’. <500> 


On the other hand, according to YBh (1.30.1579.0324c),8”° the various members 


5 Compare AKB vi, F 136-139. 


876 Ignorance (avidya) is the condition qua dominance (adhipati-pratyaya) with regard to 


the material (karma-)formations (samskaras); it is the condition qua dominance (adhi- 
pati-pratyaya), the condition qua object (Glambana-pratyaya) and the condition qua im- 
mediate antecedent (samanantara-pratyaya) with regard to the immaterial (karma-)- 
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are not, among themselves (#4 ¥), the condition qua cause, but only the other 
three conditions (pratyayas). The author considers thirst (trsnd ) and grasp- 
ing (upddana FX) as being actual [things] (#1) (and not as seeds [bijas]); he con- 
siders existence (bhava 4) as being only seeds of action (2€) (and not as being 
also seeds of the five members, i.e., cognition (vijfidna), etc.) [This is why he 
does not present thirst as condition qua cause of grasping, and existence as con- 
dition qua cause of birth (jati).] 


b. Ignorance (@vidya #£44) with regard to (karma-)formations (samskaras {7), 
“thirst” (trsnd ®) with regard to grasping (updddana FX), and birth (jati 4) with 
regard to old-age-and-death (jard-marana %¥€) are (the other two conditions), 
i.e., the condition qua immediate antecedent (samanantara-pratyaya) and the 
condition qua object (Glambana-pratyaya), and, what goes without saying, the 
condition qua dominance (adhipati-pratyaya). 


Existence (bhava #) with regard to birth (ati 4), and sensation (vedand =) 
with regard to thirst (trsnd %) are not the condition qua immediate antecedent 
(samanantara-pratyaya = #&[f4]) but only the condition qua object (alambana- 
pratyaya Fr RKR).87 


The other members are, among themselves, neither condition qua immediate 
antecedent nor the condition qua object. 


c. We have explained above the relationships of the members (a/gas) by con- 
sidering the real dependent origination (pratitya-samutpdda #«L) in the direct 
succession of the members (#1, without leaping over the members), in the 
natural order of the members (JIIKR~x, without going backwards) and by taking the 
members separately (##%L, without mixing them up). 


When considering dependent origination differently (2) (as does the Samuccaya- 
vyakhyd, T.31.1606.0713), the relationships (#&) {8/22r.} are (not definitive (#%Z), Le., 
are) complex and varied. All learned ones (###%) should consider them in accord- 
ance with (reason) (20##/@ FB). 


17. Inclusion of the twelve members (avigas) in defilement, action and suffer- 


formations (samskdras); ... the material members (argas) are the condition qua domi- 
nance (adhipati-pratyaya) with regard to the material members, they are the condition 
qua dominance and the condition qua object with regard to the immaterial members 
... (cited by Kuiji, Shuji 8B/62v.). 

Indeed, existence (bhava) and sensation (vedand) are seeds (bijas): the seeds are not 
the condition qua immediate antecedent (samanantara-pratyaya) with regard to actual 
dharmas. 


877 
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ing (klesa-karma-duhkha X34). 
These three include the twelve members: 


a. defilement (klesa 3X) includes ignorance, thirst and grasping (avidya-trsna- 
upadana #&HA 3 HX); 

b. action (karma #) includes the (karma-)formations (samskdras {7) and one 
part of existence (bhava #) (1.e., existence [bhava] with the exception of the 
seeds (bijas) that generate the five [members], that is, from cognition [vijfidna] 
up to sensation [vedanda]); 


c. suffering (duhkha 7) includes the other seven members plus one part of 
existence (bhava #) (i.e., the part which is the moistened seeds that generate the 
five [members], that is, from cognition up to sensation). <501> 


Some texts (YBh, 1.301579.0612b; Dasa-bhiimi) say that all of existence (bhava #8) 
comes under action (karma 32); by existence (bhava), they understand only the 
karma-bhava (224 ).°” 


La Vallée Poussin comments: 
DaSa-bhimi, Rahder, p. 50: 


tatravidya trsnopadanam ca kleg§avartmano ‘vyavacchedah | samskara bhavas 
ca karmavartmano ‘vyavacchedah | parigesam duhkhavartmano ‘vyavacchedah. 


The Chinese translation (T.26.1522.0170a03) gives: 


The non-abandoning of the three members (angas), 1.e., ignorance (avidyd), 
thirst (trsna) and grasping (updddana), is the path of defilement (kleSa) ... . 


Rahder reads avyavaccheda; also Bendall, Siksd-samuccaya, p. 227. The Tibetan 
editions, Bodhicaryavatara, 1x, | at the end, differ: (Tib.) Jam du rnam par chad de 
and ’chad pa med pao, (Skt.) vyavaccheda and avyavaccheda. — Vyavaccheda means 
“cutting”, but also “delimitation”, “definition”: “Ignorance (avidyd), thirst (trsna), 
grasping (updddna): this is what the ‘path’ of defilement (klesa) consists of”. 


For the three courses (vartman) or vatta, see the references in Douze Causes, F 25, 
and Visuddhimagga, p. 581: ettha pana samkhara-bhava kamma-vattam, avijja-tanha- 
upadanani-kilesa-vattam, vinfiana-nama-ripa-saddyatana-phassa-vedanda vipaka- 
vattam ... tivattam idam bhava-cakkam ... yava kilesa-vattam na upacchijjati ... 


*8 In the Abhidharma, existence (bhava) = existence qua action (karma-bhava) = action 


(karma), AKB iii, F 64, 68. — Here: karma-bhava = moistened seeds (bijas) proceeding 
from action. 
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AKB iti, 26—27: kleSas trini ... . 
Pratityasamutpadda-hrdaya, Mdo, xvii, fol. 163, see Douze Causes, F 122. 


The Samuccaya-vyakhya (T.31.1606.0712b) says that cognition (vijfidna i) 1s in- 
cluded in action (karma 3). This is said because it defines the member “cogni- 
tion”’ (vijfidna-anga #52) according to the seeds brought forth by action (karma- 
bijas 328%) which [cognition] contains. 


By “suffering” (duhkha), we should understand the members brought forth (FiT#4) 
only by defilement and action (klesa-karma 2&#), because they are included in 
the truth of suffering (=i) only, not in the truth of the origin, in order to en- 
gender weariness (4 Ef), so that the defilement and action are not generated. [In 
truth, defilement and action are also suffering (duhkha); but they are the origin 
(samudaya) at the same time. ] 


(Due to defilement, action and suffering being) the twelve members—which are 
only “mind’’*”—they suffice to explain, in the absence of any external cause, the 
continuity of existence, (i.e., birth and death) (42 3¢4H #8). {8/22v.} 


8 Cf. Dasa-bhimi, p. 49. 


LC. 
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Two modes of existence 
La Vallée Poussin comments: 


Kuiyi, Shuji (8B2/67v.) — We are translating here as “existence” what our author ren- 

ders as 4%, that is, samsdra, or more precisely janma-marana (birth and death) or 

<502> cyuti-upapatti. — The Srimalika (see Siddhi F 505), one of the oldest texts 

where the theory of the two modes of existence is explained, has cyuti; followed 

by Lankdavatara, pp. 134, 140, etc.: acintyaparinamacyuter apraptivat. On the other 
- hand, Satralamkara, xi, 56, p. 69, upapatti: acintyaparinamiki upapatti. 


The doctrine of the two modes of existence is sketched out in Da zhidu lun. See 
Appendix One. 


Next, the uninterrupted process of existence (or of birth and death) Ganma- 
marana-prabandha 43844) is explained by internal (/4) causes (hetu) and 
conditions (pratyaya) (Az); it does not depend (apeksa 4) on external condi- 
tions. Thus, it is “nothing but vijfidna” (vijndpti-matra "ER wh). | 


By “cause” (hetu [X), we understand impure action (sdsrava karman F ise) and 
pure action (#£}#3<). These two types of action are called cause because, di- 
rectly or primarily (zheng iE, mukhya), they bring forth existence, (i.e., birth and 
death) (&4£5€). | 


La Vallée Poussin comments: 


Impure action is the good action of the three realms (dhdtus) and the bad action 

of the realm of desire (kGma-dhatu). The bad action that ripens in the present life 

(drsta-dharma-vedaniya) is excluded: it is not the member “(karma-)formations”’ 
_ (samskara-anga) (above, #2618). 


[Question:] — It is well understood that impure action is the cause of retribution 
_ (vipaka-hetu). But what about pure action? 


[Answer:] — Let us say that it is similar to impure action since it brings about rebirth. 


This pure action is “subsequently acquired knowledge with figurating (savikalpaka 
prstha-labdha-jndana) that is directed at things, not that which is directed at the 
truths” (see #2918). 


By “condition” (pratyaya #%), we understand the two “hindrances” or “veils” 
(avaranas [i), 1.e., the hindrance of defilements (klesa-dvarana ‘4 \%{) and the 
hindrance to what is to be known (jfieya-dvarana Fit Ff) (#2873): they aid (81) 
the two actions in bringing forth existences and thus are called condition. 


#2694 
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[Question:] — What is the reason for this? 

[Answer:] — Existence, (i.e., birth and death (4:.5£),) is of two kinds: 
1. delimited (paricchinna 47); 
2. of transformation (parindmiki #9). 


1. Delimited existence (or “in fragments” 47 E¢4 4). — This refers to the coarse 
(Be) (“easy to recognize’) fruit of retribution (vipdka-phala #7: five agegre- 
gates [skandhas]) of the three realms (dhatus =), which the impure (1.e., good 
or bad) actions that are the “cause” (hetu) bring forth, and this owing to the 
aiding power (842477) of the hindrance of defilements (klesa-Gvarana tAN§ RE) 
which is the “condition” (pratyaya). 


It is called “delimited” because it is of short or long (444%) lifespan (447) (one 
day or 80,000 aeons [kalpas]) due to the power of the cause and of the con- 
dition; because it includes limitations and determinations (pariccheda 7§ 8) of 
a definitive (5<) kind (i.e., size of the body, period of stay in such and such a 
realm, etc.). <503> 


2. (Existence of inconceivable transformation (7 Eg 5 + 4t).) — The second 
kind of existence (4£%€) refers to the (specially) eminent and subtle (#}3}#H)*° 
fruit of retribution (242) which {8/23r.} the pure (but figurated) actions that 
are the “cause” (hetu) (£18 43: 5'/5€) bring forth (FTX), and this] owing to the 
aiding power (83477) of the hindrance to what is to be known (jfeya-dvarana 
Prt FU ke) (#2876) which is the “condition” (pratyaya #). 


La Vallée Poussin comments: 


It is not said that this existence is “of the three realms (dhdtus)”’ as it is said of the 
delimited (paricchinnd) existence. The latter belongs necessarily, due to the actions 
that generate it, to a particular realm. On the contrary, the realm to which the exist- 
ence of transformation (parinamiki) belongs is not determined by action. (Kuiji, 
Shuji 8B/70v.). 


a. [The second kind of existence is called “of transformation” (parinamiki 
(#5), “inconceivable” (acintyd (75 Eig), thus “of inconceivable transformation 
(acintya-parinamiki).] 


(“Of transformation”’:] — Indeed, by the power of compassion (karunda 75: whence 
desire for existence with the view of saving sentient beings) and of the vow 
(pranidhana {f: aspiration for bodhi), the body and life (4477) of the delimited 


88° Invisible to the gods, to the saints of the two vehicles, etc. 


#2703 


I.C. Two modes of existence 813 


existence are transformed (7#): [the crude becomes distinguished; the coarse 
becomes subtle; the delimited becomes limitless and undetermined.] (They do 
not have limitations and determinations (pariccheda 7) of a definitive (€) 
kind.) Thus, the existence arising from this transformation is called “of trans- 
formation” (parindmiki 4). 


[“Inconceivable”:] — Proceeding (directly (1E)) from pure concentration (#£ 3% 

zE) and the vow (/f#) which condition and bring forth (Fit /&) [this transforma- 

tion, this existence] functions (yong FA, vartate?) in an excellent way (2), hard 

to fathom for ordinary people (#8): thus, being called inconceivable (acintya 
AN FER). 


La Vallée Poussin comments: 
The explanation of Sutralamkara, xi, 56 (p. 69), differs: 


acintyo hi tasyaryamargasya parinama upapattau tasmdd acintyaparinamiki 
[upapattih|] 

The existence resulting from the transformation (parinama) of the pure actions 
of the (noble) path is inconceivable: this is why this existence is ake to be “‘[re- 
sulting] from an inconceivable transformation”. 


b. [This transformed body] is also called “spiritual or mental body” (mano-maya- 
kaya Ax &),* because it is constituted in conformity with the vow of the mind 
(manas) (758). 


This is the term used by the Srimalikd-siitra (112.0353.220a16):°° 


Just as with grasping (upddana FX) (that is to say, with defilement [klesa], 
the hindrance of defilements [klesa-Gvarana]) as condition (pratyaya *&), 
the impure actions (4 #3) as cause (hetu A) bind (bandh #8) [one to] 
rebirth (punar-bhava {@#) and engender existences of the three realms 
(dhatus =). 


Just so with ignorance-xidi #45 4i4° (= hindrance to what is to be known 
[jfieya-dvarana]) as condition and with <504> pure actions (#£is3€) as 
cause, the arhat, the self-enlightened one (pratyekabuddha) and the bodhi- 
sattva, once in possession of the masteries (i.e., eighth stage [bhiami]),° 


“| The expression yiyuan A, “vow or desire of the mind (manas)”, sometimes trans- 


lated as adhisthana. — Ten kinds of spiritual body (mano-maya-kdya), Dacheng miyan 
Jing, T.16.0682.0752. 


*? Also by the Lankdvatara, p. 80. 
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generate three kinds of a spiritual body (mano-maya-kdya AX). 


Spiritual or mental body (mane-maya-kdya). — Kuiji: Early translators: manoja- 
kaya, “body arisen from mind (manas)’, 1.e., “body arisen in conformity with mind 
(manas), with aspiration’: but there is no birth of a new body: there is only trans- 
formation (parindma) of the pre-existing body. Thus, it is inaccurate to say that the 
non-trainees (aSaiksas) take an existence (birth) of transformation (parinamika). 
— New translators: “body consisting of (cheng 5X) mind (manas)”’. 


_ Ten kinds, Dacheng miyan jing (T.16.0682.0752c10). 


For the spiritual or mental body (mano-maya-kaya) in the Little Vehicle, Digha, 

i, 186, 197; Majjhima, i, 410; Anguttara, 1. 24, Sumangala-vilasini, i, 110, 120, 222, 

227; AKB u, F 209 (viii, F 140); 11, F 122, 204; iv, F 234 (various meanings of 

-maya); Vibhasa@ (T.27.1545.0699a) (the spiritual body which the Buddha and the 
hearers [Sravakas] use to go to Brahma; cf. Samyutta, v, 282). 


Maha-vastu, 1, 159, 208, 218, 539; Barth, Journal des savants, 1899; La Vallée 
Poussin, Opinions, F 258; Art. “Bodhisattva” in Hastings’ Encyclopaedia. 


At the eighth stage (bhimi), the body is spiritual (mano-maya): manovad aprati- 
hatasighragamitvat (Lankavatara, p. 81). 


Formerly, one said mahda-bala-bodhisattva (bodhisattva of great power); now one 
says: “Bodhisattva in possession of the masteries”. — The self-enlightened ones 
(pratyekabuddhas) are arhats: why name them separately? Because the hearers 
(Sravakas) of the first three fruits can take the spiritual body (mano-maya-kaya). 
(YBh, 80). — Kuiji (Shuji 8B/72r—-77v.) has long explanations, which hearers and 
which bodhisattvas take this body. He cites the Anuttara-upadhi-sitra (?), the Da 
zhidu lun, the Buddhabhimi-sastra, the Lankavatara, p. 136 (which Kuiji explains in 
detail: the first spiritual body is taken by bodhisattvas of the stages (bhimis) 1-5; 
the second by bodhisattvas of the stages 6 and 7). 


Ignorance-xidi 4H. 

Kuiji (Shuji, T.43.1830.0536b22) comments: “The early translation reads ignorance- 
zhudi {£34. [This is the reading of Bodhiruci who undoubtedly follows Gunabhadra. ] 
The new translation [Xuanzang ?] reads xidi #40. — Zhu {€ is not represented in 
the Sanskrit. — Xi = is said because it is due to a repeated exercise ... .” 

This would give avidya-vihara-bhimi or avidya-asevana-bhimi. But it is likely that 
xi | is not—just like zhu {{—represented in the Sanskrit; thus, the original can be 
avidya-bhumi. 
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On the other hand, as we will see below, there are zhudi {£3 defilements (kleSas), 
1.e., bhiimi-klesas, of which the list is bhava-rdga-zhudi ..., that is to say, bhava- 
rdga-bhimi ... . 


I understand: the bhimi, 1.e., fertile soil, which is ignorance (avidyda); defilements 
(klesas) which have ignorance for their soil (bhiimi-klesa = [avidya-|bhami-klesa); 
the bhimi, 1.e., fertile soil, which is the attachment to existence (bhava-rdga) driven 
by ignorance (bhava-raga-bhimi = [avidya-bhiimi-|bhava-rdga-bhimi). <505> 


A. “The author does not refer to Yingluo jing (T.16.0656) (Niska-sittra, Kantha- 
bharana-sitra? Couvreur p. 581 and niska in Monier-Williams) for this sitra is not 
generally accepted (aprasiddhatvat)”. (Kutji, Shuji 9B/39v.). 


Its source is the Srimalikd-sitra (transcription by Kuiji, Shuji 8B/72), Nanjio, 23, 
no. 48 (Bodhiruci, T.11.0310.0672), no. 59 (Gunabhadra, T.12.0353.0217); Kanjur, Ratna- 
kita, vi, fol. 280-310: Srimaladevisimhandda-sitra (T12.0353). — Cited above, Siddhi 
F 110, and see #2879. — Cited Lankdvatara, p. 233; Satralamkara, xi, 59, p. 70 (see note, 
Srimaladevisimhandda-sitra); Siksd-samuccaya, p. 42. 


B. Srimaladevisimhandada, T.11.0310.0675a: 


Therefore, the arhats and the self-enlightened ones (pratyekabuddhas) still have 
dharmas of birth remaining, their religious life (brahma-carya) is not complete, 
that which they have to do is not accomplished, that which is to be abandoned has 
not been finished yet; they are far from nirvana. — Why? — Only the tathdgatas 
that are perfect enlightened ones (samyaksambuddhas) realize-achieve nirvana, 
are endowed with all the immeasurable and inconceivable (acintya) qualities; that 
which they had to abandon has been abandoned; they are completely pure; they 
are looked upon with hope and respect by all sentient beings; they are beyond the 
domain of the saints of the two vehicles and of the bodhisattvas. The arhats are 
not like that. When the Buddha says that they attain nirvana, it is due to his skill- 
ful means (updya). Thus, they are far from nirvana. 


The Buddha Bhagavat says that the hearers (srdvakas) and the self-enlightened 
ones (pratyekabuddhas) contemplate-generate the four knowledges of liberation (cf. 
AKB vi, F 295) in a complete way and obtain cessation of re-existence. This is 
not a nitdrtha (1.e., explicit meaning) statement, but an intentional declaration. — 
Why is that? — There are two kinds of existence (cyuti): (1) delimited (paricchinnda 
or prabandhiki; xiangxu youging *478 8 \8);°* (2) of transformation (parindmiki), 


xiangxu youqging *028 A lf. — xiangxu = prabandha, samtdna, parampara. This is the 
existence that includes Gjavam-javi-bhdava (going and coming), which is jard-marana- 
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that is, the spiritual body (mano-maya-kadya)—lasting up until bodhi—of arhats, 
pratyekabuddhas and bodhisattvas possessing the masteries. 


Srimdladevisimhandda (T11.0310.0675a-c): 


If the Buddha says that the arhats and self-enlightened ones (pratyekabuddhas) gen- 
erate the knowledge: “birth is exhausted for me” (ksind me jatih), it is with the 
view of the first kind of existence (see above, #0696). As they are able to realize 
“the fruit that is accompanied with a remainder” (safesa-phala = sopadhi§esa- 
nirvana), the Buddha says that they have practiced the religious life (brahma-carya). 
As—in contrast to the ordinary worldlings (prthagjanas) and the seven kinds of 
trainees (Saiksa) who are unable to do so—they have abandoned all the defile- 
ments (klesas) of xiangxu #444, the Buddha says that they have accomplished what 
they had to do. — The Buddha says that they generate the knowledge: “no further 
rebirth”: in fact, the arhats and the self-enlightened ones cannot abandon all <506> 
the defilements and do not possess the knowledge of non-arising (anutpdda-jnana*™). 
Why is that? 
Defilements remain in the arhats. Defilements, indeed, are of two kinds: 

1. zhudi EtH-klesas, bhiimi-klesas (?) [or vasand-klegas**5}; 

2. bianqi #a«C, envelopment-defilements (paryutthana-klesas) (?). 
The first are four: 

1. drsti-eka-deSa-zhudi [= seeds (bijas) of one part of the afflicted view (drsti)]; 

ii. kama-raga-zhudi [= seeds of the attachment to the realm of desire (kamas)]; 

iii. riipa-raga-zhudi [= seeds of the attachment to the realm of fine-materiali- 

ty (rupas)]; 
iv. bhava-raga-zhudi [= seeds of the attachment to existence (bhava)]. 

These four generate all the defilements (klesas) of the second kind. 
These [four] are—from moment to moment—associated with the mind. 


Ignorance-zhudi is—since forever—dissociated from the mind. 


The four zhudi have the power of being the support (Gsraya) of the envelopment- 
defilements (paryutthdna-klesas). — There is no comparison with ignorance-di. 


parampara-sambandha (Madhyamaka-vrtti, pp. 218, 529). — Below, the arhat has aban- 
doned the defilements (klesfas) of xiangxu: this refers to the defilements that cause re- 
birth: prabandhika klega or samtanika klega, pratisamdhi-bandhika kleSa. 

884 AKB vi, F 240. 

885 Lankavatara, pp. 63, 321. 
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Ignorance-zhudi is of a greater power than the attachment to existence-zhudi. Just 
as the king of Mara (mara-raja) [is of greater power than] beauty, ... and so on, with 
regard to the gods who have mastered pleasures provided by others (para-nirmita- 
vaSavarti-devas); so, in the same way, ignorance-zhudi prevails over the four zhudi. 


Ignorance-zhudi is the support of innumerable defilements (klesas); 1t makes the 
four defilements last a long time. The hearers (Srdvakas) and self-enlightened ones 
(pratyekabuddhas) cannot abandon it. Only the knowledge of the tathdgatas aban- 
dons it. The power of ignorance-zhudi is very great. 


Just as—with grasping (updddana) as condition (pratyaya) and the impure actions 
as cause (hetu)—the three existences (i.e., the three existences of the three realms 
[dhatus]) arise, just so—with ignorance-zhudi as condition and the pure actions as 
cause—the spiritual bodies of the arhats, of the self-enlightened ones and of bodhi- 
sattvas up to the ten powers arise. These spiritual bodies of the three stages and the 
pure actions have ignorance-zhudi for their support (yichu {Kk}; adhisthana ?). 


C. If the ignorance-bhimi is not abandoned, is not exhausted, one does not obtain 
the nirvana that is identical with itself (eka-rasa sama-rasa) ... . The ignorance- 
bhami is the place of birth of all the dharmas to be abandoned ... . It is from [this 
ignorance-bhimi|] that the defilements which fetter the mind arise, those that op- 
pose calm abiding (Samatha), insight (vipasyanda), meditation (dhyana), attainment 
(samapatti) ... . All the envelopment-defilements (paryutthadna-kleSas) rely on 
the ignorance-bhumi: they have this stage (bhimi) as cause and condition (hetu- 
pratyaya). These defilements are, from moment to moment, associated with the 
mind. But the ignorance-bhimi—since forever—is dissociated from the mind ... . 
Just as all vegetation arises and grows by relying on the great earth, and die when 
the great earth perishes, ... so all the defilements and envelopment-defilements arise 
by relying on the ignorance-bhimi and perish when it is abandoned. 


D. Kuiji, Shuji (8B/1v) (#2618). — The Srimaladevisimhandda-siitra says (T11.0310.0675b): 

There are five kinds of zhudi: 

1. zhudi of one part of the afflicted view (drsti-eka-deSa); 

2. zhudi of the realm of desire (kdmas); 

3. zhudi of the realm of fine-materiality (ripa); 

4. zhudi of existence [i.e., realm of immateriality] (bhava); 

5. zhudi of ignorance (avidya). 
The first four are the hindrance of defilements (klesa-dvarana) and provoke 
action. The last is the hindrance to what is to be known (jfieya-dvarana) and 
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does not provoke action. 
E. #2882 (with glosses that are not in Kuiji): 
- One gives to the seeds (bijas) of the defilements (klesas) the name of four zhudi: 
(1) drsti-eka-desa-zhudi (trai-dhatuka-parikalpa-klesa-bijas: the seeds of the 
figurated defilements of the three realms’), [2-4] kama-riipa-bhava-rdga-zhudi 


(trai-dhatuka-sahaja-klesa~bijas: the seeds of the innate defilements of the three 
realms). 


Gloss: di 14 has the meaning <507> of support (nisraya). The seeds are the support 


_of actual dharmas and are thus called di Hh. 


#2704 =C. 


All the active defilements proceed from seeds; these seeds bear the name of bhimi- 
klesas. The seeds of the figurated (kalpika) defilements, which constitute the drsti- 
eka-desa-bhimi-klesa, and the seeds of the innate defilements, which constitute the 
kama-raga-bhimi-klesa, etc., are distinguished. [According to the Srimdlddevi- 
simhandada-sitra, the hearers (Sravakas) do not suppress these bhumi-klesas.| — 
The four bhiimi-klesas are the branches of a certain ignorance (avidyd) that is not 
defilement (klea), i.e., the belief in a person (pudgala-graha), but just the belief 
in dharmas (dharma-graha) and the hindrance to what is to be known (jfeya- 
dvarana): they arise from this ignorance which is thus di #4 (bhimi), they depend 
on this ignorance, which is thus zhu {= (vihdra). (Commentaries cited Bukkyo 
Daijiten, p. 553a). 

[This transformed body] is also called, by comparison, the body of emanation 


£2Y 


(nirmana-kaya *1¢, 4).5* 


the original (4X) body (i.e., the “limited” body) and resembling a body of emana- 
tion (#({4). The Vikhydpana-Ssastra**’ says: 


[Question:] — The hearers (srdvakas #f#)) of the non-trainee (asaiksa 
dt =) class have completely exhausted rebirth (punar-bhava (278). How 
could they [turn towards bodhi (sambodhi) and, after long practices, | 


realize unsurpassed bodhi (#&_L##2)? 


886 


887 


[Answer:] — Certainly, (they realize the unsurpassed awakening (#%_.)) 
not with a body that would be the retribution of action (karma-vipdka- 


Lankdvatara, p. 73, nairmdnika-kaya. 
The Lankavatara has also body of concentration (samdadhi-kaya), p. 321, stanza 448. 
Vikhydpana (T.31.1602.0560a16). 
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kaya 32%) but with a body of emanation (#{b4). 


(Thus, there is no conflict with reason.) 
La Vallée Poussin comments: 


A. “By comparison, ...”.— The body of emanation (nirmdna-kdaya) is the artificial 
body, the fictive personality fabricated by the magician, whether he creates this 
body in space outside himself or whether he disguises his true body. This refers 
here to the body taken on by certain saints while abandoning their old natural body, 
[i.e., the body that is the retribution of action, the body of birth (janma-kdya), see 
above, Siddhi F 504, and Sitralamkara, p. 70). This body taken by the saints is like 
the body of emanation for it is not brought forth by the power of actions and as 
their retribution: it differs [from the body of emanation] since it is the real body, 
the only body of the saints who have taken it. 


B. Compare Sitralamkara, xi, 55-59 (p. 69; transl. p. 127) (7.31.1604.0615): 


[55] The hearer (srdvaka) of the non-determined (aniyata) family (gotra) (who 
becomes a bodhisattva) is of two kinds: | 
1. the one who leaves for the Great Vehicle before having seen the truths 
(adrsta-satya), 
2. the one who leaves for the Great Vehicle after having seen the truths. 
[The former is still an ordinary worldling (prthagjana), the latter 1s a trainee 
(Saiksa).| 
The latter is again of two kinds: 
a. the one who is detached (vitardga) from the realm of desire (kdma- 
dhatu), [1.e., the non-returner (andgamin); 
b. the one who is non-detached (avitardga) from the realm of desire [1.e., 
the non-andgamin]; | 
[56] Both transform (parinam) pure action (drya-m4arga) into existence (bhava) 
..., [Le.,] existence that is called “of transformation” (parinamiki). [But this 
existence is not the same for both.] <508> 
[57] One has to distinguish: (1) existence by mastery of the vow (pranidhdna- 
vasita)**® and (2) existence by mastery of emanation (nirmdna). The former is 
related to those who are not detached (vitardga), the latter to the detached. 
888 


This refers to a real rebirth, of a new “natural body”: but the rebirth is not, properly 
speaking, “retribution of action”: it proceeds from the vow. 
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[58] Both move slowly (ciratarena) towards enlightenment (bodhi) because 
they have practiced the mind of the hearer (srdvaka) due to their liking (abhi- 
rata) for nirvana ... . 


[59] (1) The non-detached (avitardga), 1.e., the non-arhat, being born at a time 
when there is no buddha, relies on meditation (dhyana) in order to obtain an 
[existence of] emanation (nirmdana) and, (2) with this [existence of] emanation, 
he arrives gradually (kramena) at (3) the quality of buddha. 


The Srimdaladevisimhandda-sittra, concerning these three states, says: 


§ravako bhitva pratyekabuddho bhavati punasca buddha 
(1) Having been a hearer (Srdvaka), (2) he becomes a self-enlightened one 
(pratyekabuddha) and (3) then a buddha. 


As it is said in the great comparison with fire (agni-drstanta) (see note of Lév1): 


1. state of the trainee (Saiksa; having seen the truth [drsta-satya]); 

2. being born at a time when there is no buddha, by cultivating meditation 
(dhyana) by himself, abandoning the “natural body” (Janma-kaya), obtain- 
ing an emanation body (nirmana-kaya);*” 

3. obtaining bodhi later. 

C. Buddha-bhimi (T.26.1530.0299c06). (Compare YBh, 80 at end). 


1. The hearers (Sradvakas) who turn towards bodhi are not in nirvana without 
remainder (nirupadhiSesa) (for all activity is then stopped), but in nirvana with 


remainder (sopadhisesa) (4% Bi—¥] #2 #L BS). 


[Question:] — If this is so, how can they—1in the single existence remaining for 
them—realize the bodhisattva task? 


i — i el 


[Answer:] — They increase their vital powers (4yuh-samskaras) 34 #3317 Fy BER 
#). The Bhagavat said this about them: 
Whoever has properly cultivated the four bases of supernormal accomplish- 
ments (rddhi-pdadas) can live for an aeon (kalpa) or even longer (45 8 # (E19 
MEE © HELE—B) ERB) ... . 
For these people, although they are moving towards bodhi, their practice is weak due 
to their liking of nirvana (FA{ET RR BGE SA o 447 82H); they are not comparable to 
the beginning (ddikarmika) bodhisattvas. — However, the hearer (sravaka)—having 


The non-detached is now detached and takes existences of emanation (nirmdna), which 
are fictive in a way. 


#2706 


#2707 
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increased his “vital energies” (4333/7), having “conserved” his body-endowed-with- 
faculties (sendriyaka-kaya) (74 ®t), having created a magical body (nirmdana- 
kaya {¢4)—[this hearer], in the presence of his colleagues (saha-dharmikas [Fl 
¢&4), manifests nirvana [where this magical body dies]. This is why people say: 
“So-and-so entered in the realm of nirvana-without-remainder (nirupadhiSesa- 
nirvana-dhatu)’. But, in fact, by means of the body-endowed-with-faculties that 
he has conserved, he abides at will in this realm (dhatu), in this Jambudvipa ... . 
The gods do not see him. — Due to his liking of nirvana, he might be negligent in 
visiting such and such a worldly realm (loka-dhdtu) in order to visit the buddhas 
and in practicing the task of bodhisattva: but the buddhas and bodhisattvas urge 
him to do so. 


2. However, the hearers (Sravakas) can give up their hearer ideal either [a] in the 
state of non-trainee (asaiksa) as we have just seen, or [b] in the state of trainee 
(Saiksa); it depends on the maturity of the faculties (indriyas) or praxis-oriented 
faculties (i.e., faith [§raddhd], etc.). ... 


In the first case, the prolonged existence results from causes that have brought forth 
this existence, fertilized by pure resolution and a pure concentration: the existence 
of transformation (pdrindmiki) (as explained at #2700). 


In the second case, for the non-detached, the successive births <509> occur by the 
power of the defilements (k/eSas) that have not yet been exhausted; it is in their 
final birth that they tame the defilements ... (see Sutralamkara, p. 69). 


Objections and difficulties. 
1. [Two issues: ] 


First issue. — If the hindrance to what is to be known (jfieya-dvarana Fit FRE) 
(#2876), assisting (8) pure action, brings forth (/%) existence (446) (1.e., the 
parinamiki cyuti), then the saints of the two vehicles of the determined family 
(niyata-gotra 7é'%E, who cannot become bodhisattvas) will (never (487K)) enter 
(A) into the nirvana-without-remainder (nirupadhisesa-nirvdna #2 ERLE), just 
as the ordinary worldlings (prthagjanas; 1.e., those not determined to obtain 
nirvana [agotrakas)], #0428) do not enter it by the fact (#9)) of the hindrance (#4) 
of defilements (klesa-dvarana). 


Second issue. — Why attribute the real bringing forth (2 #é/%) of “suffering” 
(duhkha 7)—1.e., existence that is, by definition, the truth of suffering (duhkha- 
satya)—to the pure dharmas (included in the truth of the path [mdrga-satya 74 
wit |)? 
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La Vallée Poussin comments: 
There are two interpretations: 


1. According to the first, which we adopt, the phrase “Just as the ordinary world- 
lings (prthagjanas) do not enter it by the fact of the hindrance of defilements (klesa- 
avarana)” belongs to the first issue. — [It must be accepted that the author answers 
the second question first.] 


2. According to the second (which includes also two variants), this phrase is the 
reply of the author to the first question. [Against this interpretation speaks] the fact 
_ that it presupposes a lengthy implied explanation. ] 


The text has: “Just as the ordinary worldlings, because they seize [? or are seized 
by] the defilements (‘seize’ = ju 74)” (W07G 24 fa AD). 
It is explained [by the second interpretation as follows]: 


Just as the ordinary worldlings—seized and fettered (juai #)ft) by the defile- 
ments—trun or flow around in existence (samsdara) and do not arrive at nirvana. 


Likewise, the saints “who strive only for peace” (= the hearers of the deter- 
mined family [niyata-gotra-Sravaka])*® and whose mind takes pleasure in ces- 
sation (nirodha) (nirvana-abhirata) seize, run and flow around in markless- 
ness (Gnimitta) (AKB viii, F 184), and do not reach bodhi (sambodhi), just as 
the ordinary worldlings because they seize the defilement. 


Although [these saints] have [only] a hindrance to what is to be known (jfeya- 
avarana), they cannot become buddhas [due to their family (gotra)], just as the 
ordinary worldlings. Although they have pure seeds (bijas) (above, #0428), they 
do not arrive at nirvana. YBh, 80, says: 


Due to the difference in families (gotras), they cannot go [to nirvana], just 
as those not determined to obtain nirvana (agotrakas) run or flow around 
in existence because they seize the defilements”. <510> 


Reply to the second issue (#2707): — Who says that pure dharmas really bring forth 
(#&) suffering (duhkha #)? 
[Question:] — (If that is not so, why [use the term “really bring forth’’]?) 


[Answer:] — In fact, the resolution®' formed in the pure concentration (#£ i} © 


8 The first category of Lankavatara, p. 120, Samaikayana-marga-pratilambhika. — The 
fourth category of hearers (srdvakas), YBh, 80, i.e., p. 8 of the Japanese edition. 


89! The text corresponds to andsrava-samadhi-pranidhi. Kuiji omits pranidhi in his glosses. 
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a) (of the fourth meditation [dhydna]) assists (4) impure action (A ys3¢) with 
the aim that the series of the obtained fruit (pratilabdha-phala-samtana Fr 
52.44 44: actual existence) (continues (##)) over a long time (4/Ff) and without a 
gap (#41), and increases (#4) and is perfected (#). It is thus the impure action 
that brings forth (&) existence owing to (the hindrance to what is to be known 
(02) that is) the aiding power (87) (and condition) of the pure dharma. It 
is figuratively speaking ({f21) that “bringing forth’ (%) {8/24r.} can be attribut- 
ed to the [pure dharma]: [the pure dharma] alone (3%) does not bring forth (2). 


Reply to the first issue (#2706): — The hindrance to what is to be known (jfieya- 
dvarana Ff * k=) is not an obstacle to liberation (vimukti fA, nirvana with and 
without remainder), for it is not in its power (FH) to anne forth (#§) action a 
and to “moisten” rebirth (4/4). 


2. [Question:] — Why do saints (assist (#)) and bring forth Ux) the truth of suf- 
fering (duhkha-satya), i.e., the suffering which any existence is (4 %t74), even 
the existence of transformation? (See notes prior to Siddhi F 676.) 


[Answer:] — It is in order to attain bodhi (for themselves) (8 28% $54) and in order 
to be of service (for the benefit and happiness) of others (41/28 (t#). 


Neither (1) the hearers (Srdvakas fx) and self-enlightened ones (pratyeka- 
buddhas %8§#) who change the family (i.e., non-determined family [aniyata- 
gotra Ai 'E]) and become bodhisattvas, nor (2) the bodhisattvas (#8) who 
have the masteries (4 7£) and the great vow (KK) (maha-pranidhana-bodhi- 
sattvas) (1.e., eighth stage [bhumi]) can take up again (42) delimited existence 
(paricchinna 5} £4), for the-first have already abandoned (£7) the hindrance of 
defilements (klesa-dvarana ‘A \j#) and the second have already tamed ({X) the 
hindrance of defilements. 


Fearing (to waste) the long period of time that could be used for the practices 
of the bodhisattvas (bodhicarya {¢*(%€77), they, therefore, put into operation 
the power of the vow (jf) made in a “pure and powerful concentration’”*—just 
like the arhats who conserve vital energies (2E#i%, see #2709)—and “condition” 
(pariskdra 34)° the cause that generates their actual body (i.e., old actions) 
(31) in such a way that this cause continues to bear fruit (£252) for a long 
time. And in this way, repeatedly (#0, (their concentration (72) and vow (fff) 
assist and aid (484)), until they attain unsurpassed bodhi. {8/24v.} 


“ “Powerful concentration”, shengding }# 5. “The early scholars would say pranta- 


kotika-caturtha-dhyana (..e., the fourth meditation whose highest point has been 


#2709 
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pursued up to the extreme” (7/21r.3/#2364) (Kuiji). <511> 


b  -Zizhu BH, here and at #1056; = samskara (AKB 2/9r.8 [i, F 69]) = pariskara (AKB 
18/13v.2 [iv, F 239]). In Vyutpatti, pariskara = ziju AA. 


3. [Question:] — [Since the long duration of the fruit of old actions—the long 
duration of the actual transformed existence—is obtained by the “conditioning” 
of the said actions owing to pure action,] why is (the assistance of) the hin- 
drance to what is to be known (jfieya-dvarana FAK) necessary? 


[ Answer: | 


a. The saints concerned have not yet perfectly realized marklessness (Gnimitta 
4 = suchness [tathatda]) and obtained great compassion (mahd-karund Ki, 
which is a function of correct knowledge [samyag-jidna}). Thus, if they would 
not conceive (#4), as real entities (dravya-sat ‘&), the bodhi to be obtained and 
sentient beings to be benefitted (1.e., that which is the belief in dharmas [dharma- 
graha| and the belief in what is to be known [jfieya-graha]), they would not be 
able to bring forth (#2) intense compassion (tivra-karunda) and an ardent vow 
(tivra-pranidhdna) (4m F') 76 RB). 


b. Moreover, the hindrance to what is to be known (Fit #1 k=) hinders (kK) great 
bodhi (maha-bodhi K#2). If the saints make their body last (for a long time), 
it is in order to have the time to abandon [this hindrance] (forever (4k)). 


c. Moreover, the hindrance of what is to be known is the support (GSraya {X) 
for all the impure dharmas, which would definitively be absent if [their sup- 
port] were to be absent. Thus, it has a major aiding power (X87) in the “con- 
servation” of the body (4). 


4. [The arhats of the determined family (niyata-gotra) class—by virtue of the 
meditation (dhyana) whose highest point has been been pursued up to the ex- 
treme (pranta-kotika)—conserve their vital energies.** What is the difference 
between the existence thus conserved and the existence we call “of transforma- 
tion” (parindmiki)?] 


The body conserved (i #4) due to impure concentration (and vows) (4 ia 
1)®°3 (which “condition” or assist-aid it (Fit 48/)) is included in the “delimited 


892 AKB ii, F 120; vi, F 268; vii, F 95. 
*° For the Little Vehicle, the concentration in question, which utilizes a meritorious action, 
is both pure and impure (a mixed concentration, AKB vi, F 221, 259; vii, F 55); for the 


Great Vehicle, it is impure. 
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existence” (4; £24), for it is seen (Fitz) by the saints of the two vehicles and 
by ordinary worldlings (prthagjanas #). 


The body that proceeds from pure concentration (and vows) (#383 RA) (which 
“condition” or assist-aid it (FitB4)) is included in the existence “of transforma- 
tion” (5% &), for it is beyond the domain of these individuals*™ [even if they 
possess the divine eye (divya-caksus)*]. (It is visible to the stream-enterers 
(srota-Gpannas) who have “turned their mind”. — According to YBh, 80). {8/25r.} 


From this we should understand that the existence of transformation (#44 %£) 
is, in its nature, the fruit of retribution (vipdka-phala #7452) <512> of impure 
dharmas and is the fruit of dominance (adhipati-phala #4 _§%) of a pure action 
(see #2547). Some noble teachings (Dasabhiimi-Sastra) say that [this existence] 1s 
pure, above the three realms (dhatus), because they consider not its generative 
cause but its aiding cause (84/4). 


*4 Editors: The two vehicles (acc. to Shind6). 


"5 AKB viii, F 122. 


LD. 
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Fourth explanation 


The expression of the stanza (karika 19): the seeds or TRACES OF ACTIONS (karma-_ 
vasana 7432 4A), refers to the seeds (bijas) proceeding from the two catego- 
ries of actions (—2¢fi7-), i.e., the impure and the pure. 


As for THE TRACES OF THE TWO KINDS OF SEIZING (grdha-dvaya-vasanad — ANE 3A), 
it refers to the seeds of the two hindrances (Gvaranas —\f&-f-). These two re- 
ceive the name of seizing (graha) because they seize (#4134). 


The other words [of this stanza, that is,] TOGETHER WITH (saha {B), etc., (are ex- 
plained) as above, [i.e., #2589]. 


Although, in the existence of transformation (#44: %€), there is no limitation 
(pariccheda 7} $) or division “into fragments”, yet the fragments of retribution 
follow one another (#i/{#224), once one comes to an end, the following arises 
Cll si Fall AE) 89° 

Since there is progression, changing (£##) from earlier to later, due to the re- 
petition (2%) of pure actions that assist (and aid) (#5) the old action, there is 
also an end (to the prior) and an arising (of the subsequent) (Ji Alla - BRIE 
4 3e). 


1. [The stanza (karikad 19) does not speak of actual dharmas: it speaks of “seeds 
or traces proceeding from action” (karma-vdsanda), not of “action” (karman).| 
Although the continuation of existences also has the actual dharmas (4.42448 
48) for its cause, {8/25v.} nevertheless, these are frequently interrupted in con- 
trast to the seeds that are always there, (thus, the stanza loosely speaks (iit) 
of [‘“‘seeds or traces”]). 


Or else, if the stanza (kdrika 19) does not mention the actual (41) dharmas, it is 
in order to teach (#47;;) that the real cause of retribution (vipdka #224 = seeds 
brought forth by action [karma-bija]) and the real fruit of retribution (vipdka) 
(i.e., the root-cognition [mila-vijnana A z]) are not separate from the root- 
cognition: the actual dharmas are a cause of retribution, but are not “with” the 
fruit (£42): [it is later, by the action of the seeds, that they will have a fruit;] the 
evolving cognitions (pravrtti-vijfidnas #44), being discontinuous (FET), are not 
really a fruit of retribution (they are arisen from retribution [vipdkaja]). 


2. Such is the turning of the wheel of samsdra (4: 5¢##34), beginning, middle 
and end, which does not depend (##) on external causes, but only on the internal 


8° But there are no successive rebirths as in samsdra. 
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vijndna (Wi). <513> (We should know that) the same is (obviously also true) 
for the uninterrupted series of pure dharmas (#i&7H#4). 


This means that from beginningless time (anddi-kdlika #£%83K), there are pure 
seeds (bijas) inhering ((«/f}) in the root-cognition (mila-vijndna AF). Perfumed 
(and brought forth) (222%) repeatedly (abhiksnam #0 by the actual cognitions 
(i.e., evolving cognition [pravrtti-vijfidna #8%%]), etc., they (progressively) in- 
crease (and become prominent) (3%}§#) up to the time when one finally becomes 
a buddha. Transformed (pardvrtta) by the abandonment (#}%, see #3180) of the 
original (anddi-kdlika 7°38) impure seeds (of cognition) (i.e., samkleSa-vijniana- 
bijas %E4:FRfB), transformed by acquiring (#4) (newly generated (44#)) pure 
seeds and pure actual cognitions, holding (samdhdarana {£#%) the seeds of all 
spiritual qualities (guna 1%), the root-cognition of the buddha will not be ex- 
hausted until the end of time owing to the power of his great vow (maha-pra- 
nidhana A877); he generates the two bodies of bliss (sva- and para-sambhoga- 
kaya = FA [excellent manifestations]), continuously and endlessly (anavasthd). 
{8/26r.} 


(From this we should know that) there is nothing other than internal vijfidna 
(Ax) in the procession of pure dharmas (andsrava-dharma-prabandha) [and of 
impure (Gsrava) dharmas]. <514> 
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La Vallée Poussin comments: 


1. One of the names of the School, at least in the Chinese sources (commentary 
on the Treatise of a Hundred Dharmas, etc.), is Dharmalaksanasamaya, Japanese 
Hosso-shii 4&44 5. The three natures (svabhdva) are designated by the name of 
laksana, Vyutpatti, 87: parikalpita-laksanam (imagined characteristic) ... . The name 
given in Vyutpatti 87, in Sanskrit, is trini laksanani, in the Chinese edition: trini 
dharma-laksandani. — One would think that the school Vijfiaptimatratavada (or 
-samaya) owes the name Dharmalaksana to the fact that it teaches the three char- 
acteristics (laksanas) of dharmas. 


According to the sources of Bukkyoé Daijiten, p. 1600, the School owes its name to 
the fact that it explains the nature and characteristics (xingxiang 4H) of dharmas, 
referring to the sixth chapter of Samdhi-nirmocana (T.16.0676.0693), 1.e., on the char- 
acteristics of dharmas (dharma-laksana-parivarta); in this chapter, the Bhagavat ex- 
plains: “The characteristics (laksanas) of dharmas are three, imagined characteristic 
(parikalpita-laksana), etc.” (693a15). 


One of the rare places where one encounters (in Sanskrit) the expression dharma- 
laksana is in the Bodhisattva-bhimi (cited below, Siddhi F 542), where the thing 
(vastu) free of existence (bhdva) and of non-existence (abhdva) (in other words, 
“non-duality” or suchness [tathatda]) is qualified as being included in the character- 
istic of dharmas (dharma-laksana-samgrhita). This would be: “the reality that is 
included in the threefold characteristic of dharmas’; or, better: “the reality that is 


the very nature of dharmas’, “the reality that is the nature-of-things (dharmatd) or 
suchness (tathata)’”’, since laksana = svabhava. 


2. Bibliography in Keith, Buddhist Philosophy, 1923: 242. — Also G. Tucci, Il 
Buddhismo, 1926: 264; article “Philosophy (Buddhist)” in Encyclopaedia of Religion 


Karikas 20-25. 
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and Ethics (Hastings), Muséon, 1913: 271; Stcherbatsky, Conception of Buddhist 
Nirvana, 1927: 3; Sogen Yamakami, Buddhist Thought, 1912: 244; T. Suzuki, 
Eastern Buddhist, 1923: 108; and especially Jiryo Masuda, Der individualistische 
Idealismus der Yogacdara-Schule, 1926: 40. — Rosenberg, Probleme, p. 236. — 
Wassiljew, p. 304 (S. 334). — The works of Murakami Sensho, Kajikawa and Inoue 
Fumio are not available to me. 


Among the sources, Madhyamaka-vrtti, pp. 274, 445, 553 [stating that the middle 
way (madhyama pratipad) of the Vijnanavadins, i.e., the negation of the imagined 
(parikalpita) and the affirmation of the dependent (paratantra), is not a true middle 
way]: “Madhyamakavatara’’, Muséon, 1910: 349; 1911: 250; Bodhisattva-bhimi, ibid. 
1906: 220; 1911: 178-190; Samgraha (T.31.1594.0139) (Asvabhava, T.31.1598.0399); Sitra- 
alamkara, xi, 13, 38 (1.31.1604.0611a); Samdhi-nirmocana, chap. vi—vii of the Tibetan 
edition, Mdo 5, fol. 22 (1.16.0676.0693); Madhydnta-vibhadga; Vasubandhu, Foxing 
lun (T.31.1610.0794). — We should also mention—even if only out of curiosity—the 
small treatises of Nagarjuna, Svabhdvatrayapravesa-siddhi, Mdo 17, fol. 317, and 
of Vasubandhu, 7risvabhdva-nirdesa, Mdo 58, fol. 11, which are almost identical. 
<515> 


Several points will not be examined here: the two kinds of the imagined (pari- 
kalpita), etc., the four kinds of the dependent (parikalpa) of Samgraha; the four kinds 
of the imagined (parikalpita) of the Trisvabhava-nirdeSa, etc. 


3. a. It may be said that the imagined nature (parikalpita-svabhdva) is “‘falschlich 
erkannte Existenzen” [“falsely recognized existing things’] (Masuda), the snake 
that one sees in the rope (see Hastavdala-prakarana, T.31.1620, transl. FW. Thomas, 
JRAS, 1918: 267), that is, not the erroneous mind but the object imagined by this 
mind, 1.e, that which is seized (grahya) and that which seizes (grahaka). 


b. The erroneous mind, which presupposes that which is seized and that which 
seizes, is the defiled dependent (paratantra). 


The non-erroneous mind—doubtlessly well-versed in the mold of duality and which 
sets in front of it an object, i.e., that which is seized (grahya) and that which seizes 
(grahaka), but which recognizes the non-existence of that object—is the pure de- 
pendent (paratantra). 


c. The true nature of the non-erroneous or erroneous mind—namely, vijfidna- 
only, i.e., the mind in itself free of the duality of that which is seized and of that 
which seizes (grahya-grahaka)—is the perfected (parinispanna). 


4. The distinction of the three natures characterizes the [Vijiianavadin] School. But 
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this distinction occurs—at least in embryonic form—in the Madhyamika doctrine. 


Candrakirti (Madhyamakavatara, p. 101, Muséon, 1910: 299; Bodhicaryavatara, 
p. 361) teaches that all things (padartha, bhava) have a twofold nature (riipa, sva- 
bhdva), i.e., [a] the false (s@mvrta) nature and [b] the true (tattvika) nature, which 
are, respectively, the objects of erroneous knowledge and of non-erroneous knowl- 
edge. 


samyanmrsdadarsanalabdhabhavam 
rapadvayam bibhrati sarvabhavah | 
samyagdrsam yo visayah sa tattvam 
mrsddrsam samvrtisatyam uktam || 


This theory is not without analogy to the system of the three natures: “things” are 
generated through dependence (pratitya-samutpanna), 1.e., the dependent (paratantra). 
[a] The false nature is the imagined (parikalpita). [b] The true nature is the perfected 
(parinispanna). | 

[However, note this essential difference that, for the Vijianavadins, nothing exists 


but mind. For the Madhyamika, matter (rapa) and mind (citta) are, in the same way, 
generated through dependence (pratitya-samutpanna).] 


See #2849. 


#2719 How can the doctrine of “vijfidna-only” ("fA ms) be reconciled with the doctrine 
of the three “natures” (=) which the Bhagavat ({# 24) taught in numerous pas- 
sages of the sutras? 


#2720 The three natures (=) are also not separate from vijfidna (#%). <#2721> (What 
are the reasons?) Vasubandhu explains this in stanzas 20—22. 


The stanzas say: 


yena yena vikalpena yad yad vastu vikalpyate | 
parikalpita evasau svabhavo na sa vidyate || 20 
paratantra-svabhdavas tu vikalpah pratyayodbhavah | 
nispannas tasya piirvena sada rahitatd tu yd || 21 

ata eva sa naivadnyo nananyah paratantratah | 
anityatadivad vacyo nddrste ‘smin sa drSyate || 22 


FH i GST + ISAT - | 
Heat Arsh + AESERTE - || 20 
AR HLEC SUE + SBIR ATE | 


20. 


21a—b. 


21c—d. 


22. 
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BIRGER - SPRRRATM - || 21 
LER th - SERIES - | 
HOSES EE + IEA LULA - || 22 


By such and such (7% {%) imagination (##21), (a variety (f#f£) of) things 
(77) are imagined (##3%1) [or conceived in an imagined way]: [the mode 
in which they <516> are conceived,] this is their imagined nature (pari- 
kalpita-svabhava ait Pr BY), which does not exist (#8). 


The figurating (vikalpa 5}5!|) that, indeed, arises from causes and con- 
ditions (#) is the dependent (paratantra (Kk {tH#8) (nature (Ei 7£)). 

The perfected (parinispanna |E)A<#) is the perpetual (35) freedom (#8) 
from (the previous (#i/) or) imagined (parikalpita) (nature (‘£) of that 
(7 7)), i.e., the dependent (paratantra) [nature]. 


Thus (#Jtt), this [perfected nature] is neither different (2) nor non- 
different (4%) from the dependent ((«{t), just as impermanence, etc., 
[is neither different nor non-different from impermanent, etc., dharmas]. 
As long as one has not seen (this (Jt)), i.e., the perfected, one does not 
see (Fi) (that (7%), i.e., the dependent. 


A.A. Imagined nature (parikalpita-svabhdava); #2723 
A.B. Dependent nature (paratantra-svabhava); #2756 
A.C. Perfected nature (parinispanna-svabhdva); #2758 


JAA. Imagined nature (parikalpita-svabhdava) 


#2723 Stanza 20 says: 


BY SUCH AND SUCH ({f% 4%) IMAGINATION (#21), (A VARIETY (#2) OF) THINGS 
(4) ARE IMAGINED (##31) [or conceived in an imagined way]: [the mode in 
which they <516> are conceived,] THIS IS THEIR IMAGINED NATURE (pari- 
kalpita-svabhdava ¥ait Fit #4 8%), WHICH DOES NOT EXIST (#£). 


La Vallée Poussin comments: 
a. Compare Lankdvatara, p. 163 [transl]. Suzuki]: 


yat punar etad uktam bhagavatda yena yena vikalpena ye ye bhava vikalpyante 
na hi sa tesam svabhavo bhavati | parikalpita evdsau ... . 

According to the Blessed One, in all things that are variously discriminated, 
there is no self-nature, as it is nothing but the creation of false imagination 
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(parikalpita); ... . 


[Likewise, stanza 28 is similar to Lankavatara, p. 169, as G. Tucci comments, who 
also makes some interesting observations, “Notes on the Lankavatara’’, Indian Hist. 
Quarterly, 1928, Vol. IV, p. 551.] 


b. Figurating (vikalpa) and “imagination” (parikalpa). 


1. parikalpita in the expression parikalpita-svabhava is always translated as bianji 
suozhi #aat FTA, ie., “that which is seized (or conceived, grah) by imagination 
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(bianji)”, “that which is seized by imagination (parikalpa)”’. 


Now, while Xuanzang translates the vikalpa of stanza 21 (definition of the dependent 
nature [paratantra-svabhava]) by the usual equivalent, fenbie 4} %!|, he translates the 
vikalpa of stanza 20 (definition of the imagined nature [parikalpita-svabhdava]) by 
bianji #ii+.— Therefore, according to Xuanzang, we should understand: 


yena yena parikalpena yad yad vastu parikalpyate | 
parikalpita evasau svabhadvah 


2. On the other hand, Xuanzang translates the parikalpa of the stanza of Dignaga, 
Madhyanta, i, 9 (T.31.1599.0451a) (cited in Trentaine [Lévi], F 39), by fenbie 45: 


abhita-parikalpas tu citta-caittas tri-dhatukah | 
That is to say [according to the Sanskrit]: 


Any mind-and-mental-factors (citta-caitta) of the three realms (dhdtus), i.e., 
any impure mind-and-mental-factors, is imagination of what is unreal (or false 
imagination). 


See Siddhi F 523. 
3. Xuanzang corrects Vasubandhu and Dignaga. 


In the definition of parikalpita, he substitutes parikalpa for vikalpa; in the definition 
of the impure mind, he substitutes abhiita-vikalpa for abhita-parikalpa. 


This last expression is redundant, for any parikalpa (imagination) is the conceiv- 
ing of the person and of dharmas (pudgala-dharma), of that which is seized and 
of that which seizes (grahya-grahaka); any parikalpa (imagination) is false (abhita). 
The impure mind, which accepts the person and dharmas (pudgala-dharma), 1s 
better defined as abhiita-vikalpa (figurating of the unreal). 


On the other hand, the figurating (vikalpa), when it is pure (i.e., the subsequently 
acquired knowledge [prstha-labdha-jfidna], see #2742, #2745 and #2767), when it is 
without the conceiving of that which is seized and of that which seizes (grahya- 


#2730 
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grahaka), is not false (abhita), is not imagination (parikalpa). Thus it is wrong to 
define the imagined (parikalpita) (i.e., the false nature of that which is seized and 
of that which seizes) by defining it according to vikalpa (figurating). 


The Treatise: 
1. Nanda’s explanation. {8/26v.} 


IMAGINATION or bianji #81 (parikalpa), because of being imagination (#1) in 
a general or universal or pervasive way (Jal ##). 


La Vallée Poussin comments: 
The stanza (kdrikd) says bianji #2 for the longer zhoubian jiduo Ji ait FE. 


Pari means “in a general way’, kalpa means “investigating, examining, interpret- 
ing” (nirupana ?). It is explained: 


a. The pure and the good-impure cognition (vijfidna) is bian #8, for it is di- 
rected at the object (G4lambaka) pervasively; but it is not ji #f since it is 
without false conceiving. 

b. The seventh cognition is ji #1 but not bian #i. 

c. The eighth cognition is neither ji nor bian. 

d. The defiled sixth cognition is both bian and ji. 


See #2730-#2743. <517> 


As the imaginations (parikalpas) are of numerous (a &) kinds (4n38), our text 
(stanza 20a) says: SUCH AND SUCH (yena yena 4%) imagination. That is to say 
that there are an [infinite] number of false imaginations (abhita-parikalpa, [ii 
4) §l| = false figurating [abhita-vikalpa]) that imagine (bianji #31; parikalpa- 
yantl). 

Namely, BY SUCH AND SUCH a (false) imagination (or figurating) (475!) A great 
VARIETY OF imagined (THINGS or) objects (Fir##zt32) ARE IMAGINED (#831). That 
is to say that numerous svabhdvas, [i.e., essences or entities, namely,] aggregates 
(skandhas #4), sense-spheres (Gyatanas i), sense-elements (dhdtus #*), etc., are 
falsely conceived (fifZ%h) as (entities or intrinsic nature (At) of) self (atman 
4x) or dharmas (78). 


These multiple falsely conceived (Fff#%h) entities (E]£) are designated by a 
single word: IMAGINED NATURE (parikalpita-svabhdava #aat Ar Bt). This nature 
(svabhava —{ Vé) DOES NOT EXIST (#£Fit#4) absolutely, for, when examined accord- 
ing to scripture (#%) or reason (##), it is not observed to exist. 


#2731 


#2735 


#2738 
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2. Dharmapala’s explanation. 

Or, the first quarter-verse (pada) [1.e., yena yena vikalpena FAiK ik da at] indi- 
cates the cognition (vijidna x) that imagines (fed aT, Parikalpayati; accord- 
ing to the Sanskrit text, vikalpayati). 

The second quarter-verse [i.e., yad yad vastu vikalpyate #3 £f24 indicates 
the (thing or) object (vastu, i.e., of the dependent [paratantra] or of the perfected 
[parinispanna] nature, #2744) that is imagined (Fit ##z14%), [which is that which 
is figurated (vikalpyate), that is to say, (the object) “at which the cognition that 
imagines is directed’’]. 

The last two quarter-verses [1.e., parikalpita evasau svabhavo na sa vidyate St 
at AT El CE SEPT] say that the intrinsic nature (§ ) of self (atman #£) or of 
dharmas (%&) which is imagined (parikalpita ##+ Ff #\)—i.e, which is “con- 
ceived by the cognition that imagines’”—does not exist absolutely. {8/27r.} [This 
is So] since the non-existence, as such, of self and of dharmas has already been 
sufficiently demonstrated. 


[We will examine: 
A. Which cognition imagines (#2735)? 
B. What is the object or thing at which the imagination is directed** (#2744)? 
C. The opinions of Sthiramati and of Dharmapala on the two parts (bhdgas) 
(#2749), etc. ] 
A. yena yena vikalpena (“by such and such imagination’’) (stanza 20a). 
[Which kind of cognition (vijfidna) imagines?] (What is the nature (—‘#) of ima- 
gination) (#E%#z1; original Sanskrit: vikalpa)? There are two opinions, [that is, 
(1) Sthiramati, #2738, and (2) Dharmapala, #2752]. 
1. According to Sthiramati (Bian zhongbian lun, T.31.1600.0464c), the eight cogni- 
tions and their mental factors (caittas »(»F{t)}—as (included in the) impure (sdsrava 
‘A i )—Xare imagination (#E##2+)). 
Indeed: 
a. [all the impure cognitions imagine] because they are <518> false imagina- 
tion (or figurating) (abhita-parikalpa 34} 55'|) in their nature (Ej t#) (see #2723); 


b. [all the impure cognitions imagine] because they appear as if ({L... #2) they 
were that which is seized (gradhya FBX) and that which seizes (grahaka #ERN), 


88 Samgraha (T.31.1594.0139b). 
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1.e., object and subject; 


c. YBh (130.1579.0580a), the Vikhydpana (T.31.1602.0566a), etc., say that the store- 
cognition (Glaya-vijndana [| #8 Fh) has, for its object (Fit#&), the seeds (bijas f%) 
of false seizing (434) (belonging to) the imagined nature (## #1 FT 3 BY) (pari- 
kalpita-svabhava-mithya-graha-bija-dlambana), [1.e., the seeds of minds that 
seize ...]. 


La Vallée Poussin comments: 


See #0561. — Kuiyji (9A/6v.): YBh, 76, and Samdhinirmocana-sitra: “The store-cogni- 
tion (Glaya-vijidana) has, for its object, the traces (vadsand) of the image-name-fig- 
urating (nimitta-ndma-vikalpa)” (see #2792); YBh, 51: “It has, for its object, the 
seeds of imagination (parikalpa-bijas = seed of figurating [vikalpa-bija])”. Thus, 
the seeds of imagination or figurating apply to every impure mind. Thus, in the 
good or non-defined mind, there occurs the belief in dharmas (dharma-graha). — 
This is how Sthiramati reasons. 


We know that the store-cognition seizes, for its object, the seeds (bijas) of every 
impure mind. On the other hand, in terms of its object, the texts attribute to [the 
store-cognition] the seeds of the minds of imagination (parikalpa). Thus, every 
impure mind is a mind of imagination (parikalpa). Thus, every impure mind in- 
cludes the belief in dharmas (dharma-graha). 
Reply (see below, F 520, [“Although it is said ...”"]): “YBh does not say that the 
store-cognition (dlaya-vijidna) has—among the seeds—only the seeds of imagi- 
nation (parikalpa-bijas) for its object”. 
2. According to Dharmapala, [it is wrong that every impure cognition (vij/idna) 
imagines]. That which imagines (#é##a1T) are the sixth and the seventh cognition 
GL») which seize (grah #4, which conceive) self (@tman $x) and dharmas (i). 
Indeed: 


a. The Samgraha (7.31.1594.0139b12) only says: 

Mental cognition (mano-vijnana ii) is that which imagines (fE##ET). 
By “mental cognition” (ix) we should understand both the mental cognition 
(Can) and cogitation (manas ®). 


b. Figurating consisting of examining (niripand-vikalpa #1 £43 4\|) is alone 
able to be that which imagines (fE##31), [and examining is absent in the eighth 
and in the five cognitions, see #2194]; belief in the self and in dharmas (atma- 
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graha *¥&% and dharma-graha #\i%) necessarily presupposes “understanding” 
(prajnd #%) (see #2878), and “understanding” is absent [in the eighth and in the 
five cognitions]. [It is futile to say that they have a subtle “understanding” of 
examining (niriipanda prajna), for, in this hypothesis, “understanding” would be 
universal (sarvatrdga) (see #1724).] — [Thus, the store-cognition (Glaya-vijfidna) and 
the five sensory cognitions are excluded. | 


c. [The good cognitions should also be excluded.| The two beliefs (3h) {8/27v.} 
are necessarily accompanied by ignorance (avidyd #£4): it is said that ignorance 
cannot be good (2%) (YBh, 1.30.1579.0628b). Delusion (moha ‘~) is not associ- 
ated with non-delusion (amoha #£#) and other good mental factors (caittas).* 
We do not see how <519> a mind involving belief (sagraha[-citta]) could lead 
(24) to the knowledge of emptiness (2° #7). [If every impure mind includes “belief 
in dharmas’, we do not see how the knowledge of (the period of) preparation 
(prayoga-jndna, #2897), which would then include this belief, could lead to the 
pure knowledge, 1.e., the knowledge of emptiness (Siinyatd-jndna).| Belief in 
existence (bhdva-graha #4) and the (belief or) penetrative understanding of 
non-existence (abhdva-prativedha #4\#£) do not arise simultaneously. [The pre- 
paratory knowledge realizes the discernment of the two kinds of emptiness, it 
can be called “penetrative understanding of non-existence”’: if it would include 
the belief in dharmas, it should be called “belief in existence”’. | 


d. The eighth cognition, (i.e., that which does not include belief (#4),) does not 
perfume (#é2), thus it does not involve the belief in dharmas (dharma-graha). 


“ [Thesis:] — The two beliefs (grahas) presuppose ignorance (avidyda); now, the good 


(kusala) mind does not have ignorance, for ignorance is in contradiction with non- 
delusion (amoha) which accompanies every good mind. 


Reply: — Initial inquiry (vitarka) and investigation (vicdra) are indeed simultane- 
OUS.... 

[Thesis:] — Ignorance (avidyd@) is not good. 

Reply: — The impure (sasrava) mind is, in fact, bad (akuSala); it is called good 
(kuSala) when it is very light (a@kdra-laghutvat). 

[Thesis:] — Delusion (moha = ignorance [avidya]) and non-delusion (amoha = know- 
ing [vidyda]) are not associated. Thus, the good mind, involving non-delusion, is not 


associated with ignorance. 


Reply: — The non-delusion which one attributes to the impure mind is, in fact, 
delusion, i.e., a light delusion. 


#2742 
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[Compare the theory that makes pleasure (sukha) a very light displeasure (duhkha), 
AKB vi, F 127; that which makes good action a very light bad action, Vasumitra, 
Treatise on the sects (Yibu zonglun lun, T.49.2031): Mahisasakas. ] 


It is true that all the cognitions (vijidnas) of the three realms (dhatus) are given 
the name false imagination (or figurating) (abhiita-parikalpa |i 5} |): they 
are called thus because the impure mind (g/L), etc., does not directly realize 
reality (tattvam saksat-karoti 38%). [(The impure mind) can realize the contem- 
plation (i; perhaps pariksa) of emptiness, but, in that very case, it does not 
attain it directly as the pure mind does; (the impure mind) includes the seeing- 
part (darsana-bhdga) and the image-part (nimitta-bhdaga).] 


However, although the impure mind appears in the form ({\...¢H #4) of that 
which is seized (grdhya FitRX) and of that which seizes (grdhaka #£BX), never- 
theless, it does not follow that all (—¥)) [mind], whether good or non-defined, 
includes belief (grdha), i.e., the belief in that which is seized and in that which 
seizes, and imagines (fE%##sT) [the self or dharmas]. 


Indeed, in this hypothesis, a certain kind of pure mind (#£%%0L»)—.e., the subse- 
quently acquired (prstha-labdha, see #3262) knowledge of the bodhisattvas and 
of the saints of the two <520> vehicles—would also include belief (#4), for this 
knowledge appears as that which is seized and as that which seizes; and the 
subsequently acquired ({@4#) knowledge of the tathdgata (41138) himself would 
include belief, for the Buddhabhimi-sitra says that the knowledge of the buddha 
(buddha-jiidna ‘##4), i1.e., the mirror-knowledge (GdarSa-jnana $), etc. (#3265), 
manifests various images (371) of bodies (4), of lands (-¢), etc. [Thus, this 
knowledge includes the image-part;] on the other hand, this knowledge would 
not be knowledge (#3), mind and mental factors, if it did not have the function 
(FA) of seizing an object (Glambaka 7). [Thus, it includes the seeing-part.] {8/28r.} 


La Vallée Poussin comments: 
According to Sthiramati, every impure mind includes “belief” (graha): 


1-6. the five cognitions (vijfidnas) and the sixth [include] the belief in dharmas 
(dharma-graha); 

7, the seventh cognition [includes] the belief in a person (pudgala-graha); 

8. the eighth [cognition] [includes] the belief in dharmas and the belief in a 
person. 


Among non-buddhas, the pure mind also includes belief. 


But what can be said about the tathdgata? The tathadgata does not manifest any 
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image. He is only the condition qua dominance (adhipati-pratyaya) of the mani- 
festation of images in the minds of sentient beings. 


Although it is said that the store-cognition (Glaya-vijiidna 4%) has, for its object 
(%), the seeds (bias) of the imaginations (parikalpas) (#831; original Sansknit: 
vikalpa [conceptual figurating]), nevertheless, it is not said that this cognition 
takes “only” (“£) [these seeds] for its object. Thus, the text is not demonstrative. 


La Vallée Poussin comments: 


Kuiji (9A/13v.): It is the powerful impure (sasravas) [seeds] that are called seeds 
of imagination (parikalpa-bijas). It is not said that the impure seeds (sdsrava- 
bijas) are all seeds of imagination (parikalpa[-bijas]). Consequently, it is not said 
that the eighth is directed only at the seeds of imagination. Since the word “only” 
is missing, it is clear that the seeds, as objects of the eighth, are many. 


Conclusion. — Only (the classes (;74) of) the sixth and seventh cognitions imagine 
(Hew ET). 
(Although the classes (4) of) cognition (vijidna #) are only two, neverthe- 
less, the stanza (karikad 20a) says: SUCH AND SUCH (4% 1%) imagination (yena yena 
vikalpena), because figurating (vikalpas; bianji #431) 1s diversified (#\[e]); there 
are two, three, four, five, six, seven, eight, nine, ten and so on [up to sixty-two 
afflicted views (drstis)] listed. 
La Vallée Poussin comments: 
I. Two kinds of figurating (vikalpas): (1) svabhava-vikalpa (8 YE43 5!l); (2) visesa- 
vikalpa (#547 ill). The Bodhisattva-bhimi (fol. 23b; see Bendall-LVP’s trans- 
lation below in section V) states: 
tatra svabhavavikalpah katamah | ripddike vastuni riijpam ity evamddir yo vikalpo 
‘yam ucyate svabhavavikalpah | 
tatra viSesavikalpah katamah | tasminn eva riipddisamjfiake vastuny ayam ripi 
ayam arupl ... . 
II. Three kinds of figurating: 
1. [figurating of] self (atman); 
2. [figurating of] dharma; 
3. [figurating as] activity (vrtti) (? karitra, Ch. yong FA); 


Or: 


1. [figurating] in its intrinsic nature (svabhdva) (8 VE 5); 
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2. [figurating] in terms of recollecting (anusmarana) (824 !)); 

3. [figurating] in terms of examining (niraipana) (3+ 43 5!) (#2203). <521> 
III. Five kinds of figurating:°” 

1. figurating of a thing (artha-vikalpa) in accordance with a name (ndman); 
figurating of a name (ndma-vikalpa) in accordance with a thing (artha); 


figurating of a name in accordance with a name; 
figurating of a thing in accordance with a thing; 


AR WN 


figurating of a thing and a name (ndma-artha-vikalpa) in accordance with 
a thing and a name (na@ma-artha) (Asvabhava’ss Samgraha, T.31.1598.0404b). 
[Cf. the figurating of a thing in accordance with the name yathad-nadma 
artha-abhinivesa-vikalpa, Sutralamkara, xi, 77.| 


IV. Seven kinds of figurating (see #2203): 


spontaneous (svarasika) figurating; 

figurating of an existing mark (bhdva-nimitta); 
figurating of a non-existing mark (abhdva-nimitta); 
inquiring (paryesaka) figurating; 

judging (pratyaveksaka) figurating; 

defiled (klista) figurating; 

7. non-defiled (aklista) figurating. 
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V. Eight kinds of figurating (Vikhydpana T.31.1602.0558) and Bodhisattva-bhumi 
(fol. 23a):° 


tannidano ’stavidho vikalpah pravartate trivastujanakah sarvasattvabhdjana- 
lokanam nirvartakas tadyatha svabhavavikalpah viSesavikalpah pindagraha - 


Editors: Cf. Samgraha (T.31.1594.0139c18) (Lamotte, p. 112). “1. ...: This word has such 


a meaning; 2. ...: This thing has such a name; 3. ...: This is to invent a name for a 
thing that one does not know; 4. ...: This is to invent a meaning for a thing of which 
one does not know the name; 5. ...: A thing of this type has such a nature and such a 
name.” 


Editors: In Muséon, 1906, Cecil Bendall and Louis de La Vallée Poussin have pub- 
lished an English translation of various sections from the Bodhisattva-bhimi, which 
also includes a translation (F 227-228) of the following Sanskrit passage reproduced 
by LVP here. Since their translation proceeds in a combining fashion incorporating 
later Sanskrit passages not included in LVP’s quote (occasionally also abbreviating), 
we have expanded the Sanskrit passage based on the digital edition provided by the 
Digital Sanskrit Buddhist Canon. We also replaced Bendall-LVP’s rendering “concep- 
tion” (for vikalpa) with our “figurating”’. 
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vikalpah*™ aham iti vikalpah mameti vikalpah priyavikalpah apriyavikalpah 
tadubhayaviparitas ca vikalpah || sa punar ayam astavidho vikalpah katham 
trayanam vastiinam janako bhavati | 


yas ca svabhavavikalpo yas ca visesavikalpo ya§ ca pindagrahavikalpa itime 
trayo vikalpa vikalpaprapaiicalambanam vastu janayanti rupadisamjnakam yad 
vastv adhisthaya [sa namasamjnabhildpaparigrhito namasamjna\bhildpapari- 
bhavito vikalpah prapancayams tasminn eva vastuni viharaty anekavidho bahu- 
nandprakarah || 


tatra ya$ caham iti vikalpo yas ca mameti vikalpa itimau dvau vikalpau satkdya- 
drstim ca tadanyasarvadrstimilam [asmimanam|] ca tadanyasarvamanamilam 
janayatah || 


tatra priyavikalpo ’priyavikalpas tadubhayaviparitas ca vikalpo yathadyogam 
rdgadvesamoham janayanti. 


evamayamastavidho vikalpah asya trividhasya vastunah pradurbhavaya sam- 
vartate yaduta vikalpadhisthanasya prapaficavastunah drstyasmimanasya rdaga- 
dvesamohdandjica | tatra vikalpaprapafcavastvaSsraya satkayadrstirasmimanasca | 
satkayadrstyasmimandsrita radgadvesamohah | ebhisca tribhirvastubhih sarva- 
lokanam pravrttipakso niravasesah paridipito bhavati | 


1. tatra svabhavavikalpah katamah | riipddisamjfiake vastuni rijpamityevam- 
Gdiryo vikalpah | ayamucyate svabhavavikalpah | 


2. visesavikalpah katamah | tasminneva riipddisamjnake vastuni ayam riipi 
ayamaripi ayam sanidarSano’yamanidargana evam sapratigho’pratighah | 
sGsravo’nasravah samskrto’samskrtah kuSalo’kuSalo vyakrto’vydakrtah atito’n- 
agatah pratyutpanna ityevambhdgiyenadpramanena prabhedanayena ya sva- 
bhavavikalpadhisthana tadvisistarthavikalpand | ayamucyate vifesavikalpah | 


3. _pindagrahavikalpah katamah | yastasminneva ripddisamjnake vastuni atma- 
sattva jivajantusamjnasamketopasamhitah pinditesu bahusu dharmesu pinda- 
grahahetukah pravartate grhasenadvandadisu bhojanapanayanavastradisu ca tat- 
samjridsamketopasamhitah | ayamucyate pindagrahavikalpah | 


4—5. ahamiti mameti ca vikalpah katamah | yadvastu sdsravam sopadaniyam 
dirghakalamatmato va atmiyato va samstutamabhinivistam paricitam tasmada- 
samgraha-samstavat svam drstisthaniyam vastu pratityotpadyate vitatho vikalpah | 
ayamucyate ahamiti mameti ca vikalpah | 


pinda, in Vikhydpana, zong #4, see #2831. 
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6. priyavikalpah katamah | yah §ubha-mandapa-vastvalambano vikaipah | 
7. apriyavikalpah katamah | yo’ §ubhémandpa-vastvalambano vikalpah | 


8. priydpriyobhayaviparito vikalpah katamah | yah Subhasubha-mandpa- 
amandapatadubhayavivarjitavastvalambano vikalpah | taccaitad dvayam bhavati 
samasatah vikalpasca vikalpadhisthanam vikalpalambanajica vastu | taccaitad- 
ubhayamanadikalikam cdnyonyahetukafica veditavyam | parvako vikalpah 
pratyutpannasya vikalpalambanasya vastunah pradurbhavdaya pratyutpannam 
punarvikalpalambanam vastu pradurbhitam pratyutpannasya tadalambanasya 
[vikalpasya] pradurbhavaya hetuh | tatraitarhi vikalpasyaparijndnamdyatyam 
tadalambanasya vastunah pradurbhavaya | tatsambhavacca punarniyatam tad- 
adhisthanasyapi tadasritasya vikalpasya pradurbhavo bhavati | 


With denotation as their cause, there are figuratings (vikalpa) of eight kinds 
(1-8), which give rise to a triad (trivastu) and to the worlds of beings and things: 


(1. svabhdvavikalpah 8 V£47 4: figurating of (a thing’s) own nature; 

2. visesavikalpah #447 5): figurating of qualification; 
pindagrahavikalpah”™ #835} 4'|: unifying figurating; 

aham iti vikalpah #&47' 51: figurating “T’; 

mameti vikalpah #& Fa} zl: figurating “mine”; 

priyavikalpah 475): figurating of the agreeable; 

apriyavikalpah 747 §!|: figurating of the disagreeable; 
tadubhayaviparitas ca vikalpah & 4 45} f'|: figurating of the indiffer- 
ent. | 


COND Bw 


1. Figurating of [a thing’s] own nature (svabhava-vikalpa), conveyed by such 
words as matter and the like, concerning things called matter, etc. 


2. Figurating of qualification (visesa-vikalpa): “this possesses matter, that is 
matterless’, etc. 

3. Unifying figurating (pindagraha-vikalpa); figurating of individuality: ideas 
of self, being, living creature; and, further, figurating of individuals as form- 


ing a whole: ideas of house, army and forest. 


These three produce the thing (vastu) called matter, etc., on which rests the 
further development of figuratings. 

4—5. Figurating “I (aham iti vikalpa) and “mine” (mameti): when things [mat- 
ter, etc.] capable of generating depravities (Gsrava) and attachment (updddna) 


pinda, in Vikhyapana, zong #8, see #2831. 
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have been for a long time talked about, adhered to, repeatedly practiced, as 
being the self or as belonging to the self, there arises, with reference to these 
things, the figurating of “T’’, etc. 


These two produce the heresy of personality (satkdya-drsti) which is the root 
of every other “wrong view” (drsti). 


6-8. Figurating of the agreeable, the disagreeable, the indifferent. 
These three respectively produce passion, hatred and confusion. 


The heresies of personality and self-consciousness (asmimdna) have as their 
site the figurating-developing-object (vikalpa-prapajica-vastu); the passion- 
hatred group has as its site the heresy of personality and self-consciousness. 
The whole of the evolution of the universe is explained by these three prin- 
ciples. 


Again, this arrangement resolves itself into a double scheme: figurating (vi- 
kalpa) and its basis (adhisthana), i.e., the object. Both are reciprocally cause 
and effect, reciprocal causation being eternal. Should one fail to take exact 
account of “figurating’, there follows future production of an object which is 
the basis of a new figurating. 


VI. Ten [kinds of figurating]. — List in Samgraha (T.31.1594.0139c20) (with additions 
from Lamotte’s translation, p. 112ff.): 


1. root-figurating (mila-vikalpa) [1.e., the store-cognition (Glaya-vijfidna)]|;"” 


2. figurating qua the mark (nimitta-vikalpa) (nimitta = Tib. mtshan ma = yuan- 
xiang #K4H, translation not found elsewhere) [i.e., the cognition or cognizing of 
visible form, etc. (ripa-ddi-vijnana)); 


3. figurating qua [the seizing of] the appearance of the mark (nimitta-abhasa- 
vikalpa) (? laksana = Tib. mtshan = xiang *4) [i.e., caksur-Gdi-vijfidna (i.e., the 
cognizing of visual cognition, etc.) endowed with their supports (sasraya)]; 


4. figurating qua the modification of the mark (nimitta-parinadma-vikalpa) 
[i.e., cognition qua the modification resulting from old age, etc., pleasure, etc., 
attachment, etc., realm of desire, etc. (jara-adi-sukha-ddi-rdga-ddi-dhatv-ddi- 
parinama-vijfidna)]; 


5. figurating qua the modification of the seizing of the appearance of the mark 


3 Editors: Asvabhava’s Upanibandhana (T.31.1598.0404c23) comments (see Lamotte, p. 112): 
‘“Mila-vikalpa: this is the store-cognition. It is the root of the other kinds of figurating 
(vikalpa); this is why is is called root-figurating.” 
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(nimitta-abhasa-parinama-vikalpa), [i.e., modifications brought up in the nimitta- 
abhdsa or cognitions) by the preceding modifications]; 


6. figurating that proceeds in connection with other things (para-anvaya- 
vikalpa) |1.e., figurating proceeding from (anvaya) hearing the good and bad 
dharma ...}; 


7. incorrect figurating (ayoni§o-vikalpa), [1.e., figurating that proceeds from the 
hearing of the bad dharma: the figurating of the outsiders (bahiraka)]; 


8. correct figurating (yoniso-vikalpa), [i.e., figurating that proceeds from the 
hearing of the good dharma: the figurating of the Buddhists]; 


9. figurating qua adherence [to false views] (abhinivesa-vikalpa) [i.e., the 
figurating that is associated (samprayukta) with the sixty-two kinds of false 
views (drstigata) that have for their root the afflicted view of self (sat-kdya-drsti) 
brought forth by an incorrect mental application (ayoniso-manasikara)}; 


10. figurating qua distraction (viksepa-vikalpa) [i.e., the ten kinds of figurating 
of the bodhisattvas] (as rendered in the following). 


VII. Ten [kinds of figurating]. — See the list of the Satralamkara, xi, 77; Samgraha 
(T.31.1594.0140a1) (which the Siddhdnta, fol. 354a, Wassiljew, p. 305 [S. 335], indeed, 
considers to be figurating in the form of distractions [for the bodhisattva] [viksepa- 
vikalpas #t#)]) regarding (see Lamotte, p. 115): 


1. non-existence (abhdva #44); 

existence (bhava # #8); 

imputation (adhydropa +4 3); 

negation (apavdda +2 ik); 

identity (ekatva —'£); 

difference (nadndtva #2); 

specific characteristic (svalaksana ]’*#) [Lamotte: intrinsic nature (sva- 

bhava)}; 

8. specification (visesa =); 

9. interpretation of the thing or object in accordance with the name (yatha- 
nama-Grtha-abhinivesa 04X38); 

10. interpretation of the name in accordance with the thing or object (yatha- 
artha-nama-abhinivesa W38EN 4). 


In all the Prajnid-pdramitas, the Bhagavat taught the knowledge without concep- 
tual figurating (nirvikalpaka-jndna) in order to counteract [these kinds of figurating 
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in the form of distractions]. — There are ten texts which the Sutralamkara indicates 
by the first words, as does also the source of Wassiljew (variants). See Siddhi F 531 (°). 


According to the Siddhanta there is: figurating qua distraction regarding the non- 
existing-mark (abhdva-nimitta-viksepa-vikalpa); |figurating qua distraction regarding 
the existing mark (bhdva-nimitta) ... .— The reading of the Chinese in Samgraha: 
wuxiang fEFR ..., youxiang FH. 


VIII. Twelve kinds of figurating that are the variety of the imagined nature (pari- 
kalpita-svabhava-prabheda), Lankavatara, p. 128:™ 


94 Translation Suzuki: 


1. Now, Mahamati, what is the discrimination of words? — That is the becoming 
attached to various sweet voices and singing—this is the discrimination as regards 
words. 


2. What is the discrimination of meaning? — It is the discrimination by which 
one imagines that words rise depending on whatever subjects they express, and 
which subjects one regards as self-existent and belonging to the realisation of noble 
wisdom. 


3. What is the discrimination of individual marks? — It is to imagine in whatever 
is denoted by words the multitudinousness of individual marks which are like a 
mirage, and, clinging tenaciously to them, to discriminate all things according to 
these categories: warmth, fluidity, motility, and solidity. 


4. What is the discrimination of property? — It is to desire a state of wealth such as 
gold, silver, and various precious stones. 


5. What is the discrimination of self-nature? — It 1s to make discrimination ac- 
cording to the imaginary views of the philosophers in reference to the self-nature 
of all things (129) which they stoutly maintain, saying, “This is just it, and there 
is no other”. 


6. What is the discrimination of cause? — That is, to distinguish the notion of cau- 
sation in reference to being and non-being and to imagine that there are cause- 
signs—this is the discrimination of cause. 

7. What is the discrimination of philosophical views? — That means getting 
attached to the philosophers’ wrong views and discriminations concerning such 
notions as being and non-being, oneness and otherness, bothness and not-bothness. 
8. What is the discrimination of reasoning? — It means the teaching whose rea- 
soning is based on the grasping of the notion of an ego-substance and what belongs 
to it. 

9. What is the discrimination of birth? — It means getting attached to the notion 
that things come into existence and go out of it according to causation. 

10. What is the discrimination of non-birth? — It is to discriminate that all things 
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figurating of manners of expression (abhildpa-vikalpa; FF zi); 
figurating of that which is expressible (abhidheya-vikalpa; Frran);>° 
figurating of the characteristic (laksana-vikalpa) (#8); 

figurating of things or possessions (artha-vikalpa) (#4); 
figurating [of a thing's] intrinsic nature (svabhava-vikalpa); 
figurating of a cause (hetu-vikalpa); 

figurating of afflicted view (drsti-vikalpa); 

figurating of reason (yukti-vikalpa) (E#); 
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figurating of arising (utpdda-vikalpa) (4); 

10, figurating of non-arising (anutpdda-vikalpa); <522> 

11. figurating of connection (sambandha-vikalpa; (*4)8); 

12. figurating of binding and non-binding (bandha-abandha-vikalpa) (#4, {#). 


IX. A large number of figuratings (vikalpas) are listed and classified in the Abhi- 
samayalamkardloka ad Asta-sahasrika p. 14 at bottom: four kinds of figurating of 
that which is seized (grahya-vikalpas), etc. 


B. yad yad vastu vikalpyate (“a variety of things are imagined’) (stanza 20b). 


#2744 Next, what is (the intrinsic nature of) the thing (vastu) at which imagination is 


directed (Fir#ast)? 


According to Samgraha (T.31.1594.0139b16), this thing is the dependent (paratantra 
(K{thiE), [precisely, the image-part (nimitta-bhdga) of the mind,] since this part 
(bhaga) is the condition qua object (Glambana-pratyaya FitzK#) of the mind that 
imagines (vikalpaka #831 Ly), etc. 


But someone may ask why the perfected (nature) (parinispanna |A\ A VE) is not 
also the domain (or object) (visaya 3) of this mind? 


We answer: — Because “reality” (tattva #.) or the perfected (parinispanna) is not 
the object (aGlambana-visaya FRR) of false conceiving (mithyd-graha Hh). 
However, it can be said in a way of speaking (£#7t) that reality is also “the 


are from the beginning unborn, that the causeless substances which were not, come 
into existence by reason of causation. 
11. What is the discrimination of dependence? — It means the mutual dependence 
of gold and the filament [which is made of gold]. 
12. What is the discrimination of bondage and emancipation? — It is like imagining 
that there is something bound because of something binding as in the case of a man 
who by the help of a cord ties a knot or loosens it. 

05 One should not correct to abhiladpya-vikalpa. 


#2746 


#2749 
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thing at which the imagination or false conceiving is directed” (vad vikalpyate 
Pt dmet); [but the imagination is not directed directly at reality. Reality is the 
distant condition qua object (alambana-pratyaya), being the “true nature” of the 
near condition qua object, namely, the dependent which is the image-part; see 
#2468 |. 


As for the imagined nature (parikalpita-svabhdva 382+ #4) (= nature of that 
which seizes [grahaka], etc.), although it is the object (visaya 52) of imagination 
(or of figurating [vikalpa]), of false conceiving, nevertheless, it is not the con- 
dition qua object (alambana-pratyaya Fr 7x7&) of it, (for it is not “the thing that is 
imagined” (Fir##z1),) [since it is not a really existent thing (vastu-sad-dharma)]. 
{8/28v.} 


C. parikalpita evasau svabhdavah (“this is their imagined nature’’) (stanza 20cd). 


What are (the characteristics of) (#4) the imagined nature (parikalpita-svabhava 
dant Pt¥4)? How does it differ from the dependent nature (paratantra-svabhava 
GX TtieE )? 

There are two opinions, [1.e., Sthiramati and Dharmapala]. 

1. According to Sthiramati. 


The mind (citta .(») and the mental factors (caitta »(»Fff)}—being impure (sdsrava 
= of the three realms [dhdtus ¥£]) due to a beginningless false trace (abhiita- 
vasand |i 22 2) (that is, due to the seeds [bijas] of the belief in the person 
[pudgala-graha| and of the belief in dharmas [dharma-graha], etc., see #2742) 
—although (each (4-)) being single in their substance (#4—), arise, nevertheless, 
in the mode of duality, having a twofold characteristic ({A—), L.e., 


a. as the seeing-part (darsana-bhdga 52,47) or that which seizes (grahaka 
HEX), ie., the subject of the cognition; 

b. as the image-part (nimitta-bhaga *44}) or that which 1s seized (grahya 
FTA), 1.e., the object of the cognition. 


Thus, these two parts exist <523> as far as the level of opinion ({f ruci) is con- 
cemed, but they do not exist in the light of reason (## yukti). The Madhydnta 
States that these two “characteristics” (laksanas #4) are “imagined” (parikalpita 
#8 at ATs). [They have no more existence than the hairs of a tortoise: they are 
non-existent dharmas (asad-dharmas).| 


But the thing itself (#8) that is their support (Fk), i.e., the awareness-part (sva- 
samvitti-bhdga) (#0537), really (€) arises from causes and conditions (pratyaya #). 


#2750 


#2752 
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This thing, i.e., this nature (svabhava }£) [svasamvitti-bhdga], is not non-exist- 
ent (#£), and it is given the name “dependent” (paratantra ({{h«E), for it is gen- 
erated by the seeds (or conditions) of false imaginations (or figurating) (abhita- 
parikalpa-pratyayaja jig 4} BAK Pt). [For Sthiramati, the seeds are not the 
image-part; they are not imagined; see (Dharmapala), #2754. ] 


How can one be sure of the non-existence of the two parts (bhdagas)? 


[Answer:] — Because of the noble teachings (24%) which teach that the false 
imaginations (abhita-parikalpas [i 4} %'|) are dependent (paratantra (K{theL), 
that the two kinds of conceiving (graha FX) are imagined (parikalpita #82 Fre). 


La Vallée Poussin comments: 
The verse (karika) of the Madhyanta cited above (Siddhi F 516): 


abhitaparikalpas tu cittacaittas tridhatukah 


Any mind-and-mental-factors (citta-caitta) of the three realms (dhatus) is imagi- 
nation of what is unreal (or false imagination). 


The first edition of the Madhydnta, i.e., Paramartha (T.31.1599.0451c21), translates 
parikalpa by zonglei #438. 


That the two kinds of conceiving (grahas) are imagined (parikalpita), this can be 
seen in Madhyanta, 1, 14: “The two do not exist; existence of their non-existence’, 
namely, “That which is seized (grahya) and that which seizes (grdhaka) do not 
exist; there is just non-existence of that which is seized and of that which seizes” 
(T.31.1599.0452b, T.31.1600.0465c). This 1s the emptiness of intrinsic nature (svabhava- 
Sunyata), of which one cannot say that it is, since there is no existence of the two 
kinds of conceiving, nor can one say that it is not, since there is non-existence of 
the two kinds of conceiving. 


2. According to Dharmapala. 


All minds (citta :(») and mental factors (caittas 1U fff) {8/29r.} develop (parinam 
Fif #4) into two parts (bhdgas 4}) by the power (77) of perfuming (vdsand %#). 
These two parts, developed thus, arise from causes and conditions (%4), and 
are dependent (paratantra {{tWtE) to the same degree as the awareness-part (sva- 
samvitti-bhdaga). 


But the imagination (#831, figurating [vikalpa])—with regard to the two parts— 
conceives the false notions (#4) of real existence (4) and non-existence (4£), 
identity (—) and difference (#2), existence plus non-existence ({# (8), identity 
plus difference, neither existence nor non-existence, neither identity nor differ- 
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ence: conceived in these different ways, these two parts take the name “imag- 
ined” (parikalpita). 


Indeed, the noble teaching (22%) say that what is called dependent (paratantra 
AR {ttL#E) iss? 


a. pramdana-matra ("— =), [i.e., only “that which measures” and “that which 
cognizes’ exists; there is no prameya, 1.e., no measurable, no cognizable]; 


b. dvaya-matra ("——), <524> [i.e., only the two parts (bhdgas) exist]; 
c. only the variety ("f£ff#) (of the two parts). 


Moreover, all treatises say that four of the five dharmas (4.3), [that is, the 
(1) image (nimitta #8), (2) name (ndman 4%), (3) figurating (vikalpa 47%!) and 
(4) correct knowledge (samyag-jiidna 1E%)),] (see #2794), excluding the fifth (e., 
suchness [tathata #.4(1]), are included in the dependent (fX (tHE). 


They say that the eleven types of vijfidna (#&), etc., are included in the depend- 
ent.° 


“The author refers to the Samgraha, transl. Paramartha (T.31.1593.0119a), Xuanzang 


(T.31.1594.0138c), Asvabhava’s commentary (T.31.1598.0401c). He is inspired by the 
edition of Paramartha (having pramana in place of vijfapti). 


Kuiji: “The Mahayanasamgraha-Ssastra, fourth juan [Xuanzang’s version in Asvabhava 
(T.31.1598.0401c)] says: “Only vijfiapti, two, variety’. This text has: ‘only vijfapti’ 
(vijnapti-matra); our text has: ‘only pramana’ [pramana-matra, as in Paramartha]. 
This text has: ‘two’ (dvaya); our text has: ‘only two’ (dvaya-matra).” 


Asvabhava: “How does one establish that the vijfidnas are only vijfapti? ... Due to 
three characteristics: 


1. because there is only vijidna without an object ...; 


2. because there are two natures, i.e., the image (nimitta) and the seeing (darsana).: 
in the unity of vijfidna, there is image and seeing, [that is to say,] two parts (bhdgas) 
that are simultaneous, that are neither identical [with vijidna] nor different [from 
vijnana| ...; 

3. because there is variety. 

In the unity of vijfidna, on the one hand, there is a developed part in the appear- 
ance of an image (nimitta), i.e., the object of cognition; on the other hand, there is a 


developed part in the appearance of the seeing (darSana), i.e., the subject of cog- 
nition. These two parts take on a great variety of simultaneous aspects. If it is not 
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accepted that one single vijfidna possesses several aspects at the same time, it will 
not cognize several objects at the same time.” 


The eleven kinds of vijfidnas are listed in Samgraha (T.31.1594.0138a01), Asvabhava 
(T.31.1598.0399a), Kuiji (9A/22). — There is some hesitation in regard to their Sanskrit 
names. 


1. Vijfidna as the body (deha-vijndana) [i.e., the five sensory cognitions (vijfidnas)]. 
By body, we should understand the eye and the other four sense-faculties. 


2. Vijfidna as that-which-has-a-body (dehi-vijfidna) (shenzhe 44), ie., vijidna 
as the sense-element of the mental sense-faculty (mano-dhdtu) which 1s the support 
of the five sensory cognitions. [Thus, (related to) mental cognition (mano-vijfidna).] 


3.  Vijfidna as the enjoyer or experiencer (vedi-vijfidna) (? vedin = shouzhe 254), i.€., 
the sense-element of the mental sense-faculty (mano-dhatu) which is the support of 
mental cognition (mano-vijndana). 

These three vijfdnas have their nature in the six internal sense-elements (dhatus). 
4. Vijnana that is enjoyed or experienced by the preceding ones (tat-vedya-vijiidna), 
1.¢., tat-vedya = visible form (ripa), etc.; thus, “vijfidna that takes the aspect of visible 


form, etc.” 


5. Vijidna that enjoys or experiences the preceding one (tat-vedaka-vijndna), 1.e., 
the six sense-elements of cognition (vijfidna-dhdatus) (vedaka; nengshou Fe). 

6. Vijfidna as time (kdla-vijfidna). — What is called kdla, shi tE, is vijfiana mani- 
festing as the appearance of the three times (adhvan; shi fF). 

7. Vijiidna as number (samkhya-vijnana). — Vijnana that manifests numerically, 
with the appearance of one, two, three, ... . <525> 

8. Vijfidna as supporting (pratistha-vijfidna). — Vijfidna manifesting as place, vil- 
lage, etc. — (chu fi = pratistha, Lankdvatara, 54, 79; perhaps sthdna). 

9. Vijfidna as manners of expression (abhildpa-vijndna). — yanshuo Bik, see 
Siddhi F 521. — Vijidna manifesting as mental speech of seeing, of hearing, etc. 
(drsta-Sruta-mata-jnata). 

10. Vijnana that generates the difference between me and other (sva-para-vibhdga- 


vijnana). — Vijnana that generates the notion of “me” and of “mine”. 


11. Vijfidna that manifests as favorable and unfavorable birth (sugati-durgati- 
samsGra-vijndna). — Vijfidna that manifests as human destiny, etc. 


If the image-part (nimitta-bhdga) were not dependent (paratantra), the two 
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parts (bhdgas 4}) that develop from (the class (4) of) the pure (#€ ifs) “subse- 
quently acquired (prstha-labdha) knowledge” (t#*#) of the Buddha, etc., would 
be imagined (parikalpita #azt Fr). 

If you maintain that these two parts are indeed imagined, the (noble knowledge 
(#2 #9), 1.e., pure subsequently acquired knowledge, would then arise without 
(an object (%), i.e., without) being directed at an image-part, for if (the class (4) 
of this knowledge would arise with an object), i.ec., were directed at an image- 
part, it would not form part of the noble path (Grya-marga #87) [since it would 
have an image-part like the impure mind]. 


If you accept that the parts of the pure subsequently acquired knowledge {8/29v.} 
are not imagined, we will say that it is also the same for the parts of the impure 
(ts) mind.” 


b. Moreover, if the two parts would be imagined (##1 Fit), just like the horns 
of a hare (449), etc., they would not be the condition qua object (alambana- 
pratyaya Fz), since the imagined itself (parikalpita #a2+F#¥8) does not exist. 


c. Moreover, the two parts (4+) could not perfume (4), bring about (AX) seeds 
(bijas f£); consequently, (the arising of) the later cognitions (vijfidnas), etc., 
would not have the two parts. 


d. Moreover, the perfumes or seeds (bijas 44a) are included in the image- 
part (#444); they would thus be non-existent (asad-dharmas). Thus, how could 
they be seeds, i.e., conditions qua cause (hetu-pratyaya Kix)? 


e. If the two parts, (i.e., the image-part and the seeing-part (#4 /i.43),) integrated 
into the mind (literally: internal [/N]), which arise from (conditions), i.e., seeds, 
are not dependent (paratantra (Kk {thitE), the thing itself (svabhdva #2) that you 
recognize as dependent, i.e., the awareness-part (samvitti-bhdga) which 1s the 
support (Ait) of the two parts, would also no longer be dependent, for (there 
cannot be different causes ([X),) [i.e., there can be no reason for this thing to 
be dependent if the two parts are not dependent]. 


(It follows from this that) everything that arises from conditions (i.e., paratantra 
aA HK AT AE )—that is, <526> the two parts (bhdgas), (i.e., the image-part and the 
seeing-part,) whether pure (i) or impure (#€i%), as well as the thing itself 
(#5) which is essentially mind and mental factors (citta-caitta :().t)Fft) (name- 


6 This is the reasoning: The two parts (bhdgas) of the impure non-defiled mind (citta) 
are not imagined (parikalpita) because they are the parts of a non-defiled mind, like the 
two parts of pure knowledge. 
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ly, the awareness-part [samvitti-bhdga])—all is dependent (paratantra {Kk (tit). 
{8/30r. } 


Dependent nature (paratantra-svabhava) 
La Vallée Poussin comments: 


The terms paratantra (dependent) and pratitya-samutpanna (“generated through 
dependence’’) are almost synonymous. However, the Samgraha (T.31.1594.0139a28) says: 


[If the dependent nature (paratantra-svabhava) is the vijfiiaptimatra support of 
the images of the object (artha-abhdasa-d§sraya), why is it dependent and why 
is it called dependent? — Because it arises (utpanna) from its own traces and 
seeds (vadsanabija), it is dependent on conditions.] Because, after its arising, it 
does not have the power to endure by itself (svatah) for a single moment, it 1s 
called dependent (paratantra). 


As for the definition and proof of the dependent (paratantra), according to the 
Vijnanavadins, see Madhyamakavatara, p. 139 (Muséon, 1910: French transl. p. 327); 
the definition and proof is followed by the refutation of this tenet and, on p. 178 
(Muséon, 1911: French transl. p. 236), the exposition of the Madhyamika doctrine 
on the conventional (samvrti) (or what is generated through dependence) which 
is neither real nor the object of true knowledge, whereas the dependent (para- 
tantra) of the Vijfanavadins is real and the object of true knowledge. 


(Vasubandhu’s) stanza 21ab says: 


THE FIGURATING (vikalpa 4} !|) THAT, indeed, ARISES FROM causes and CON- 
DITIONS (##Ft4E) IS THE DEPENDENT (paratantra {K{{HéE) (NATURE (Bt). 


The Treatise: 


[In fact, the dependent includes everything that arises from conditions (pratyaya- 
udbhava).] The definition (of the stanza): FIGURATING THAT ARISES FROM causes 
and CONDITIONS (vikalpa pratyayodbhava (47 F\|7x FARE), includes only the de- 
filed (part of THE) DEPENDENT (424344 (tl) (or pollution [samkleSa]), 1.e., fig- 
urating (vikalpa).”’ 


The pure (part of the) dependent (#77 f(t), indeed, is not given the name 
vikalpa (figurating); it is both perfected (parinispanna |B|f¢) as well as dependent 
(paratantra (X‘{th), [in contrast to the defiled (part of the) dependent which is only 


7 The Chinese edition can, moreover, mean vikalpa-pratyaya-udbhavah: “The dependent 
is that which has figurating for its cause or condition”. 
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dependent]. 
La Vallée Poussin comments: 


As being generated by causes [and conditions], the pure mind is dependent (para- 
tantra); as being free of error, it is perfected (parinispanna). (See #2781.) 


Or else, second opinion: — All the minds and mental factors (cittas-caittas ‘(> 
Ut), whether they are defiled (4) or pure ({#), are designated, in the stanza 
(karika 21b), by the word figurating (vikalpa 4} ¥'|), because all mind and mental 
factors take an object (alamb §&%— indeed, by definition, that which makes up 
all minds and mental factors includes pure understanding [prajna]|—) and “‘per- 
ceive” an object (J, tark, ?). The definition of the stanza thus embraces any kind 
of the dependent, 1.e., the pure as well as the defiled.” <527> 


Perfected nature (parinispanna-svabhava) 
(Vasubandhu’s) stanza 21c—22d says: 


THE PERFECTED (parinispanna |B|BX%{) IS THE PERPETUAL (‘i ) FREEDOM (#2 
BE) FROM (THE PREVIOUS (fij) or) imagined (parikalpita) (NATURE (‘) OF THAT 
(7 7%)), i.e., the dependent (paratantra) [nature]. 

THus (cit), THIS [perfected nature] IS NEITHER DIFFERENT (5) NOR NON-DIF- 
FERENT (4 #2) FROM THE DEPENDENT (fi< (tl), JUST AS IMPERMANENCE, ETC., 
[is neither different nor non-different from impermanent, etc., dharmas]. AS 
LONG AS ONE HAS NOT SEEN (THIS (Jit), i.e., the perfected, ONE DOES NOT SEE 
(54) (THAT (7f%)), i.e., the dependent. 


La Vallée Poussin comments: 


The dependent (paratantra), that is, the mind with its two parts (bhdgas), 1.e., seeing 
(darsana) and image (nimitta), appears as subject and object. The subject and object 
are imagined. In truth, the mind is “free from” (rahita), empty of or exempt from the 
nature of subject and of object, in other words, deprived of the imagined (parikalpita) 
nature. The perfected nature (parinispanna-svabhava) [or true nature of the mind] 
is the freedom from ... . 


8 On the two kinds of dependent, see #2758; Samgraha (T.31.1594.0139c05), Vasubandhu 
(T.31.1597.0341c). 


Objection. — Is that to say that matter (rijpa) and the dissociated factors (viprayuktas), 
which have nothing to do with figurating (vikalpa), are not dependent (paratantra)? — 
We have established that they are only figurating or mind. 
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The Treatise: 


1. What is called THE PERFECTED (parinispanna |E|% #2) is the [a] complete (Ely), 
[b] accomplished (A) and [c] real (E) nature (#) of all dharmas, (as revealed 
(Fit 28) in the two kinds of emptiness (2)). 

The expression pari-nis-panna (|B] <=) indicates: 


a. the universality (4) (yuan = [B)) of this nature, Le., its being nowhere absent; 

b. its eternality (5), ie., its having no origination and no cessation (.e., it 

is accomplished, nis, Ch. cheng BX = BXF); 

c. its reality (or substance) (#8), i.e., its being not false (GE zi; see #2107). 
[This kind of the perfected] is differentiated [a] from the “specific characteristic 
(sva-laksana 444) of a dharma” [which is not universal]; [b] from the “common 
characteristic (samdnya-laksana £48)” [which is not eternal]; [c] from space 
(jig 22) and from the self (atman #%) [which are not real], etc. 

2. The “pure conditioned” (andsrava samskrta #£ 8 4), i.e., the pure mind 
that is dependent (paratantra) (= “conditioned’’), is “also” Or ) called perfected 
(parinispanna): 

a. [this mind is, indeed, true-real,] being non-upside-down (aviparita HE); 

b. [this mind is accomplished,] being perfect (or final) (nistha-gata 7232); 

c. [this mind is complete,] for its eminent activity is universal (FH Jad #3). 


[By these three characteristics, it overlaps with the “unconditioned” perfected 
(parinispanna) or suchness (tathata).] But the present stanza (48) considers 
only the first (#]) <528> kind of the perfected (and not the second ({#)); [the 
second, (i.e., the pure conditioned,) is not “to be realized” (sadksat-kartavya) and 
is not the nature of dharmas (dharma-svabhdva)| (see #2848). 


A. The perfected (parinispanna) is THE PERPETUAL (‘#5 FREEDOM (rahitatd Be 
= Siinyatd) FROM (THE PREVIOUS (#1j)) (nature)—1.e., the imagined (parikalpita 
if + Ft 4)—OF (THAT (74) which is) the dependent (paratantra (K{thit; second 
nature). {8/30v.} It is the suchness (tathatad Ei4{}) (42848) which the two kinds of 
“empty” reveal (siinya-dvaya-udbhdavita —.2 Fit 4A). 


La Vallée Poussin comments: 


“The Sanskrit has ‘empty’ (Sunya 22); if it had ‘emptiness’ (Sunyata), it would be 
translated kongxing 22”. (Kuiji). 


When we say that “suchness (tathata) is revealed by the two kinds of empty, Le., 
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(1) empty of self (G@tman) and (2) empty of dharmas’, it should be understood as 
“suchness is revealed by the dependent (paratantra) when it is cognized as empty 
from two points of view, i.e., empty of self and of dharmas, empty of that which 
seizes (grahaka) and of that which is seized (grahya)’’. 


The Stanza (karika 21cd) says: “... freedom from the previous nature ‘of’ (i) 
that which is the dependent nature’. The genitive case establishes a relationship 
between the perfected (parinispanna |E| KX) (= freedom from the first nature) 
and the dependent (f<{t#itt). Thus, the first is not identical with the second and 
is not different, either (7 EI A.B). 


La Vallée Poussin comments: 


The genitive is here translated by yu jf, “in”: “Freedom, in the dependent (para- 
tantra) ...”. — Freedom = rahitatd = Siinyata (emptiness), glossed abhava (non-exist- 
ence or being without existence). 


The emptiness is in the dependent, which is thus suoyu Free: “the thing in which 
there occurs ...”; the emptiness is nengyu fe: “the thing which occurs ...”. 


Since there is suoyu and nengyu, it does not refer to a singular dharma. If suchness 
(tathata) (1.e, the perfected [parinispanna]) were identical with the dependent, it 
would be subject to ceasing, or else, the dependent would be free from arising. — 
The expression “not different’, because suchness is comprised in the dependent ... 
(Kuiji, 9A/31r.). 


The words THE (PERPETUAL) FREEDOM (5% ##) [from the imagined (parikalpita) 
nature] show that the wrongly conceived (4éFit#4) nature of subject and of object 
(grahaka EEX, grahya Fr HX) never exists (in light of reason (#£)). 

The words “freedom FROM THE FIRST (ij) or imagined nature” show that [the per- 
fected (parinispanna)] is not empty of (or free from) (22) the dependent (para- 


tantra) (Kft). 


[Finally, the word “freedom” (or “emptiness’’) (rahitatd), (instead of the word) 
“free from” (rahita),] shows that the perfect (AJR #) is, (in its nature (#),) not 
(the two kinds of) “empty of” (2£), but “emptiness of”: indeed, suchness (tathata 


EL 41) is, (in its nature ((£),) separate from existence and separate from non- 
existence (fi BEE). <529> | 


La Vallée Poussin comments: 
On tathatda (suchness), see the notes in Appendix One. 


Suchness is the nature of that which is empty (Sinya), but it is not empty (HA 
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1. 


[Kuiji comments (T.43.1830.0546a27): ] 
[Question:] — What is wrong in saying that suchness is empty? 


[Answer: — Suchness is foreign to the characteristics of that which is existent 
(sat) and of that which is non-existent (asat). If one would say that [suchness] is 
empty, it would be foreign to the characteristic of that which is existent, but not 
to the characteristic of that which is empty. Thus, the word siinya (empty) does 
not indicate the substance of suchness (JE 41 #8). Thus, the suffix td is added, 
which is very useful. 


Suchness, being separate from that which is empty, is called “nature of the 
empty” (Stanyata) (a BEZ 4 2). [Suchness,] being separate from that 
which is existent, is called “nature of the existent” (sattd) (HUBER 4 Alt). 
Delusion (moha jf) generates most often the conception of “existent”, which 
is why one emphasizes only the empty side of suchness (J 4 #04 (Hot ZF); 
but if the delusion [that suchness is] empty were to arise, one would also es- 
tablish that suchness is the “nature of the existent” (#5 225 4 7hIZ BMH). 


The general intent is to show that the perfected nature (parinispanna-svabhava) 
is the nature of that which is revealed by the non-existence of the imagined 
in the dependent (paratantrasya parikalpitabhavah). Thus, ind:cation by nega- 
tion is justified.?!° 


Freely, after Kutji (94/32). 


The thing generated by causes and conditions (1.e., the dependent [paratantra] 


or that which is “generated through dependence [on causes and conditions]” 
[pratitya-samutpanna]) is empty (Sunya); it is free (rahita), or empty, of the 
nature of the person (pudgala) and of the dharmas, of that which seizes (grahaka) 
and of that which is seized (grahya): this nature is “imagined” (parikalpita); 
but the thing generated by causes and conditions is not without existing in a 
definitive way, [is not without existing] in an inconceivable manner; it exists 


Editors: Notice that Kuiji says here that both the negative and the positive formula- 
tions [that is, in terms, of emptiness and in terms of existence] have their justifica- 
tion (HH > APA PALA). 

Kuiji also states, prior to the quoted passage, at T.43.1830.0546a06: “this positively indi- 
cates parinispanna” (EUAN 2232 BAB] KX); and at T.43.1830.0546a10: “below, again ex- 
plaining the two words ‘74%’ of the third phrase (T #23 — ain ik —F), negatively 
indicates parinispanna (BUA AIRE)”. 
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without being a person or a dharma, without being that which seizes and that 
which is seized. The dependent is thus both empty and existent. 


The true nature of the thing generated by causes and conditions is called pari- 
nispanna-svabhava (perfected nature). The perfected (parinispanna), being the 
nature of an empty thing, will be called sinyata (emptiness); being the nature 
of a thing that exists (sat), it could also very well be called satta (existence). 
— One cannot say that it is Sinya (empty) ..., as one cannot say that imperma- 
nence (anityata), which is the nature of impermanent things, is itself imper- 
manent. One cannot say that it is sat (existent); for everything that exists is gen- 
erated by causes and conditions, arises and ceases; and it is free of arising and 
ceasing. 


It is cognized, it is “realized” in a contemplation, 1.e., a knowledge of pure intui- 
tion (i.e, the knowledge without conceptual figurating [nirvikalpaka-jndana}). 
This contemplation, the seeds (bijas) of which exist eternally, becomes actual 
by the meditation on the empty. 

Indeed, we cannot approach the perfected (parinispanna), make it present, make 


it manifest to us, except by the “door of the empty’, “in terms of negative in- 
dication” (pratisedha-vijnapti; zhebiao #£3)2"' 


[This means,] by departing from the conventional (samvrti), from the imagined 
(parikalpita): in recognizing that figurating (vikalpa), or mind, which always 
is poured into the mold of duality and appears as subject-object (gradhaka- 
grahya), is, in its profound nature, empty of subject and object. That which is 
real in figurating will thus be defined as emptiness of subject and of object, 
emptiness of the imagined. 


On the other hand, that which is real in figurating is neither the same with fig- 
urating, nor different from figurating. Figurating is not empty of figurating: it 
is a <530> succession of figuratings which engender one after the other such 
a cascade of reflections, of echoes, of illusions (mdayds). The figuratings really 
exist; but they are false, are false imaginations or imaginations of non-existent 
things (abhita-parikalpas), since all are, in their very nature, “informed” (by the 
imagined [parikalpita] or) by the notion of object and of subject. They are also 
momentary. 


That which is real in the figuratings is a permanent “thing’, the same in all the 
figuratings, consequently transcendent to figuratings. Some schools define this 


Editors: Again, Kuiji says: “in terms of negative and positive formulation”. 
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“thing” as the originally and essentially pure mind, the mind in itself (see #0452). 
But it is not “mind”, nor the Mind, except in the sense that it is, as you might 
say, the “matter” or hyle of the minds which are always “‘informed”’. 


B. From this (reasoning (##)), it results that THIS perfected [nature] (parinis- 
panna |B| Bf) IS NEITHER DIFFERENT NOR NON-DIFFERENT (JES29E 4.) FROM 
(82) THE DEPENDENT (paratantra (K{{h#E). 


If it were different (42), suchness (tathata #41) would not be the real nature 
(Zt) of the dependent. 


If it were not different (4.), suchness (or this nature) would not be perma- 
nent (nitya 7); the dependent and suchness would both be equally pure (7) or 
impure (JE}#) [i.e., the dependent would be pure like suchness ...]; there would 
be no difference between (1) (the activity (FA)) of the root-knowledge (mila- 
jrdna A#%) (i.e., the knowledge without conceptual figurating [nirvikalpaka- 
jiidna)) the object of which is suchness and (2) (the activity) of the subsequently 
acquired (prstha-labdha {@*) knowledge the object of which is the dependent. 


La Vallée Poussin comments: 


See #2832. — The Samgraha shows that the three natures are neither identical nor 
different (see T.31.1594.0139b). Kuiji (9A/33v.) cites the commentary of Vasubandhu 
(T.31.1596.0288a12). 


C. [Question:] — What does it mean that (the two natures), i.e., the perfected 
nature (parinispanna-svabhava) and the dependent nature (paratantra-svabhdava), 
are {8/31r.} neither different (nandatva #2) nor identical (ekatva —)?* 


[Answer:] — JUST AS (411), on the one hand, IMPERMANENCE (anityata #%’5) t=), emp- 
tiness and the non-self (nairdtmya #£¥), ETC., and, on the other hand, dharmas 
that are impermanent (#£7), empty and without-dtman (#££x), etc., such as the 
conditioning forces, etc. ({7 34), are neither different nor identical. 


1. If impermanence, [etc.,] were different (4) from the conditioning forces 
(samskaras {}), etc., the conditioning forces would not be impermanent, etc., 
(just as blue is not yellow, because it is different from yellow). 


2. If [impermanence, etc.,] were non-different (4) [from the conditioning 
forces], impermanence would not be the common characteristic (samdanya- 
laksana #48) of the conditioning forces (just as visible form [ripa], 1.e., color, 
is not the common characteristic of visible forms, because it is not different 
from visible forms).° 
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#2765 This example (7) [of impermanence and the conditioning forces] shows that 
the perfected (parinispanna || <4) 1s neither identical (—) with the dependent 
(paratantra “x (i,) nor different (42) from it. In light of reason (##), the relation- 
ship between the nature-of-things (dharmata }£'£), or suchness (tathata #41), 
with the dharmas (7&) that are the dependent has to be like that: for the parama- 
artha (=) (the absolute) and the samvrti ({4#/4) (the conventional) support each 
other (*84#4).° <531> 


a 


Compare two of the ten kinds of figurating qua distraction (viksepa-vikalpas) (Sitra- 
alamkara, xi, 77, above, #2743): (1) figurating (vikalpa) in regard to identity which 
the Bhagavat condemned by saying: ya ripasya Sunyata na tad ripam (emptiness 
of matter is not matter), and (2) figurating in regard to difference which the Bhagavat 
condemned by saying: na cdnyatra §inyatayda ripam [ndnyatra riipdadcchiinyata] | 
riipam eva Sinyatd Sunyataiva rupam [emptiness is no other than matter; (matter is 
no other than emptiness); emptiness is itself matter; matter is itself emptiness] (in 
Sata-sahasrikd, p. 812). 


In the same sitra, p. 932: na dharmasSiinyataya dharmah Sinyah | dharma eva Siinyata 
Stinyataiva dharmah. This formulation is to be compared with the one, yet non- 
identical, in KaSyapa-parivarta, p. 63, Madhyamaka-vrtti, p. 248: na Siinyataya 
dharman Siinyan karoti | dharma eva Siinyah. 


The absolute truth (paramartha-satya) and the conditioning forces (samskaras), 
Samdhi-nirmocana (T.16.0676.0689-690). 


Sthiramati, Trentaine (Lévi), F 40: yadi samskarebhyo ’nityata anyd, evam tarhi 
samskara nityah syuh | athananyd evam api samskarah pradhvamsadbhdva-riipah 
syur anityatavat | (Edition: pranastasvabhavariipah; MS, prasthamsabhdavarapah, 
see Vyutpatti, 202, 4, the Tibetan of which corresponds to that of the Trentaine.) 


If impermanence (anityata) were other than the conditioning forces (samskaras), the 
latter would be permanent; if they were not other than the conditioning forces, 
the latter would be, like impermanence, “non-existence following after existence” 
(pradhvamsa-abhdva = pascad-abhava [future non-existence]; compare #0292; Ui, 
VaiSesika Philosophy, p. 184), whereas they are “existence destined for non-exist- 
ence”. 


Kuiyi, Shuji (9A/35v.) — Because the absolute (paramartha) and the conventional 
(samvrti) mutually support (apeksante) each other. If there is the conventional, 
there necessarily must be reality (tattva). In the absence of reality, to what would 
the conventional be related (apeksate)? ... If there is reality, there necessarily must 


#2767 


#2770 
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be the conventional. In the absence of the conventional, to what would reality be 
related? ... The first three kinds of reality (tattva, see Siddhi F 551) also are given 
the name of the conventional (samvrtis), i.e., the conventional (samvrtis) of the 
family of reality (tattva). The last three kinds of the conventional are also given 
the name of reality, i.e., the realities of the family of the conventional. 


In the same way, the Samgraha (T.31.1598.0406a27): “If there is no dependent (para- 
tantra), there is no perfected (parinispanna); if both are absent, there is neither 
pollution (samklesa) nor purification (vyavaddna)” (see #2832). 


Conflicting doctrine in Vimalakirti-nirdeSa, etc., Siksd-samuccaya, p. 264: the conven- 
tional (samvrti) is without basis (anadhisthana) (Vimalakirti-nirdega, T14.0476.0573b); 
compare Madhyamakavatara, 179. — See Siddhi F 547. 


D. The stanza (kdrikd 22d) says: nddrste smin sa drSyate (“one does not see 
‘that’, i.e., the dependent, as long as one has not seen ‘this’, i.e., the perfected”). 


AS LONG AS ONE HAS NOT SEEN-realized (#7 51) THIS (JL), i.e., the perfected (pari- 
nispanna |A\ x ) (—1e., not by the “eye” or the reasoning of mental cognition 
[mano-vijnana], but by “understanding” [prajfida] that knows directly—), ONE 
DOES NOT (JF) SEE (#5) or discern THAT (7%), i.e., the “nature of the depen- 
dent” (paratantra (K{th®E TE), for, not yet having penetrated (pratividh #) that the 
imagined (parikalpita #ai+ Ait) (nature) is empty (2 = non-existent), one is 
unable to know (4) truly (yatha-bhitam 4’) the manner of existence of the 
dependent (paratantra-bhava (k(t). <532> 


But the knowledge of pure intuition (1.e., knowledge without conceptual fig- 
urating [nirvikalpaka-jndna #£ 57 Fl|#], #2918) has (already) realized suchness 
(tathata 41); thus, [from the fifth stage (bhiimi) onward,] the subsequently ac- 
quired knowledge (prstha-labdha-jniana {2 {%*) “penetrates” (pratividh J #) 
{8/31v.} the dependent (nature) (fi {tH#2E) and cognizes it as being like an illu- 
sion (4J 3), etc. 


Although, and from beginningless time, mind (citta :{>) and mental factors (caittas 
Lit) have already cognized themselves (see #0539) in their various parts (bhdgas), 
(i.e., the image-part and the seeing-part (#9 54>), etc.)—i.e., the dependent (para- 
tantra), being the mind that cognizes itself, is, since beginningless time, the 
object of its own cognition—nevertheless, mind and mental factors are always 
accompanied by the belief (#4) in a self (@tman) and in dharmas (or: belief in 
the person and in dharmas [pudgala-dharma-graha Fi #]). Thus, they do not 
truly know the false (#2) and changing (#) nature of the minds and mental 
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factors generated from (a multitude of) causes and conditions (kR#K ATS |). 


Similar,’ indeed, to illusions (maya ZJ3#), mirages (marici {}*4), images in a 
dream (svapna-visaya =), reflections (pratibimba $4 {), ophthalmic visions 
(pratibhdsa Ytx, prodbhasa),° echoes (pratisrutka <2), moons in the water 
(daka-candra 7k A), emanation beings (nirmita #4(t,Fi BZ), they do not exist and 
yet appear as if they were existing (JE (i). This is expressed in a stanza of 


the Ghanavyitha: 


When one does not see suchness (tathata E40), one does not know that 
the conditioning forces (samskaras {7), like illusions (4J3+), etc., although 
they appear, are not real.° 


[Compare Samyutta, iii, 142; Sataka, xiii, 25; Madhyamaka-vrtti, p. 173, etc. — The 
stanza of Vajracchedika, p. 46, with the Khotanese commentary (which corresponds 
to the glosses of the Tibetan tika, Konow, in Hoernle, Remains, p. 287), is inter- 
esting. | 


Sthiramati, Trentaine, F 40, cites the nirvikalpa-pravesa dharani {transl. based on 
Jacobi]: 


tat-prstha-labdhena jiadnena maya-marici-svapna-pratisrutkodaka-candra-nir- 
mita-saman sarva-dharman pratyetiti | 

With the knowledge subsequently acquired to the [knowledge without con- 
ceptual figurating], one cognizes all dharmas as being like an illusion, a mirage, 
a dream, an echo, a reflection of the moon in water. 


Same terms, different order, Vyutpatti, 30, 49. Compare 139 (Sata-sahasrika, p. 1209). 
— See DaSa-bhiimi, sixth stage (bhumi), Rahder, p. 47, commentary of Vasubandhu 
(T.26.1522.0167) omits marici. 


Sutralamkara, xi, 30 (transl. and notes of S. Lévi, p. 113). — Samgraha (T.31.1594.0140b), 
Vasubandhu (T.31.1597.0344); Asvabhava (T.31.1598.0406c15). Three interpretations. We 
cite that of Asvabhava: 


In the absence of a thing (artha) (& #4 #:), how are external objects possible 
(Fr {THE FL)? — Like an illusion (mdyd). 

How is the process of the mind and mental factors (citta-caittas) possible CL 
LYE HA)? — Like a mirage (marici). 


How is the diversity of enjoyments possible (@ # JE 5 FA)? — Like a dream 
(svapna). 
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How are pleasant and unpleasant fruits possible (4*5F 2)? — Like a reflec- 
tion (pratibimba). 


How is the process of the various cognitions (vijAdnas) possible (f£7# #4)? 
— Like an ophthalmic vision (pratibhdsa). 


How is the process of the objects seen in contemplation (Ri = BE HH AT THE 
#3)? — Like the moon in water (daka-candra). [Asvabhava explains the differ- 
ence between reflection and “the moon in water’’.] 


How do the bodhisattvas take a voluntary birth (i524)? <533>— Like magi- 
cal or emanation beings are born. [For the bodhisattvas, the sentient beings, 
i.e., as the imagined (parikalpita), do not exist; nevertheless, the bodhisattvas 
take a birth out of compassion with regard to sentient beings as the dependent 
(paratantra) ... .] 
For the ophthalmic vision (pratibhdsa), the Vyutpatti has [guang >{.]-ying #2, (reading 
of the Samgraha), “light-shadow”, “shadow” (S. Lévi), and also yanhua fR##, “eye- 
flower’, which corresponds to the Tibetan mig yor (Desgodins: Lat. oculi caligant). 


In Asta-sahasrika, p. 442, the meaning is “reflection in a mirror or in water”. 


This is Nagarjuna’s thought, see Pratityasamutpdda-hrdaya (Douze Causes, F 123; 
Panca-krama, 40, 35, etc.): 


Siinyebhya eva Stinya dharma prabhavanti dharmebhyah. 


#2772. We conclude that the three kinds of “nature” (svabhdva 8 or laksana) are 


#2773 


not separate from the mind and mental factors (citta-caittas #LLFit). {8/32r.} 


The mind and mental factors (L.-T) (= awareness part [samvitti-bhdga]) and 
their “developments” (parindma Fit #Ei, = seeing-part [darsana-bhaga] and image- 
part [nimitta-bhdga]) are generated from (a multitude of) conditions (pratyaya- 
udbhava kA#K) and, consequently, like illusions (4]3+), etc., do not exist and 
yet appear as if they were existing (JE (4), and in this way they deceive 
(Sf) the ignorant (AX); all of them receive the name of the dependent (nature) 
(paratantra (K {tee TE). 


The ignorant (3X) falsely conceive (###4) these dependently [arising dharmas] 
in terms of a self (atman #&) and dharmas (##), as existent (47) and non-existent 
(#£), as identical (—), different (#2), (both ({8), neither (#*/8),) etc. (see #2750): 
like a sky-flower (2276), etc., the “nature” (and “characteristics”) (H##H) con- 
ceived in this way are completely non-existent (#£): this is the imagined (pari- 


Kalpita ast Area). 


#2774 
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All of these kinds of self (4%) and dharmas (##), which are false kinds of con- 
ceiving “imposed” (fifth) on the dependent (paratantra (K{{th#E), are empty 
(Stinya 2). The name of the perfected (parinispanna |B| hE) is given to the true 
nature (Hf) of the mind (1.e., vijfiana [#] and the two parts [bhdgas]) which 
is revealed by the emptiness (22 Ait #4) of the self and of dharmas. 


Thus, the three natures are not separate from the mind ((») and mental factors. 
<534> 


J.B. 


#2778 


#2780 


#2781 


#2783 


#2785 
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Relationship of the three natures and of the unconditioned factors 
(asamskrtas), etc. 


I. The unconditioned factors (asamskrtas) and the three natures.?!” 


(Question: — In what nature (‘#) are) space (akdSa fi 2“), cessation due to delib- 
eration (pratisamkhya-nirodha 4# x), cessation not due to deliberation (aprati- 
samkhyd-nirodha 442%) and the other unconditioned factors (#0336, #0340) (in- 
cluded)? 


[Answer:] — They are included in the three natures. 


Indeed, the mind develops (parinamati *) (resembling ({!{) the characteristic 
#H)) of space (akdSa fifi 2), etc. (4kGSa-adi-prabhdsa) (#0334). {8/32v.} (Arising 
in accordance with mind,) space is thus included in the dependent (paratantra 
We {theE) [since it is the nimitta of the mind, 1.e., a mental image, an idea]. 


But the ignorant () (falsely) conceive (#4) of this mental image (nimitta) 
as a real entity (dravyasat #4): conceived thus, space would (be included in 
the) imagined (nature) (parikalpita) (###+Fr#Vte). 


However, if space is considered to be a (figurative designation) (Ritz 8) for 
suchness (tathata #411) (#0337), then space (iz 2), etc., is (included in the) per- 
fected (parinispanna |B] A). — [Similarly for the other unconditioned factors. ] 


The impure (sdsrava jj) mind (Ly), with its mental images, e.g., space, definitively 
are included in the dependent ({X</t). The pure (#23) mind, with its mental 
images, e.g., space, are included in the (two natures), i.e., the dependent and 
the perfected: to the dependent inasmuch as it arises from (the multitude of) 
causes and conditions; to the perfected inasmuch as it is without erroneousness 


(FREI). 


II. Question: — How are the seven kinds of suchness (tathatads #41) related to 
the three natures (='#)? 


[Answer:] — There 1s: 


1. suchness of process (pravrtti-tathata ji, #H 4), 1.e., the true nature (214) 
of the process (ji #) of the conditioned factors (samskrta-dharmas ®& Ay%&); 
[this refers to the impure (sdasrava) conditioned]; 


2. suchness of true characteristic (laksana-tathatad ‘#4 #4), 1.e., the true na- 
ture insofar as it is revealed by the two kinds of non-self (nairatmya-dvaya- 
udbhavita —$& Ex Fr BA) (#3231); 


912 For the unconditioned factors (asamskrtas), #0323 (Samuccaya-vyakhyd, T.31.1606.0702). 
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3. suchness of vijfapti-only (vijfapti-mdtra-tathata "EA% EAM) (#2995), {8/33r.} 
i.e., the true nature of defiled (42) or pure (suddha 1) dharmas (7&), which is 
“yijfiana-only” (MER); 

4. suchness of the established or the basis (samnivesa-tathatad ZZ H4), ie., 
the true nature of the truth of suffering (duhkha =); 


5. suchness of false practice (mithyd-pratipatti-tathata %{t 4M), 1.e., the true 
nature of the truth of the origin (samudaya £@); 


6. suchness of purity (visuddhi-tathatéd 741% 40), ie., the true nature <535> of 
the truth of cessation (nirodha }% or nirvana); 


7. suchness of correct practice (samyak-pratipatti-tathata 1E{7 #40), i.e., the 
true nature [of the truth] of the path (mdrga #4). 


These seven kinds of true nature (7), being the object (4%) of the two pure 
(andsrava)" knowledges, (i.e., the root-knowledge and the subsequently ac- 
quired knowledge) (#8 A (#44 — #), are included in the perfected (parinispanna 
Al Ef). But taking into account the “characteristic” (Jaksana 44), (three kinds 
of true nature)—the first (i.e., process [Jii##]), the fourth (i.e., suffering [7]) 
and the fifth (i.e., origin [74 4])—are included in the first two natures [ie., the 
imagined and dependent natures], for they refer to dharmas (that are falsely 
conceived), i.e., imagined (parikalpita) dharmas, and to dharmas that pollute 
(samklesa f&j7#) (1.e., the dependent [paratantra]); the other four [true natures] 
are (included in the) perfected (parinispanna [E|R%®). 


La Vallée Poussin comments: 


1. The Sanskrit terms are known to us from the Sitralamkara, xix, 44, p. 168 
(where suchness of purity [visuddhi-tathatd] is omitted); the Chinese version (T.31.1604. 
0653a) adds a commentary. 


The same list in the Madhyanta-vibhdga (Paramartha, T.31.1599.0456c; and Xuanzang, 
T.31.1600.0470a): two translations of which Kuiji mentions variants. Our text is in 
agreement with Xuanzang’s version, p. 470. [See also Vikhydpana, T.31.1602.0559a and 
0493b, seven kinds of mental application to suchness (tathata-manasikaras BUIVE 
%); Buddha-bhimi, T.26.1530.0323a12.] 


°1 The root-knowledge (mila-jfidna) is concerned with the second, third and sixth. The 


subsequently acquired (prstha-labdha) [knowledge] is concerned with the others. 
From another viewpoint, suchness (tathatd) itself being single, all seven are the object 
of the root-knowledge; all seven are the object of the subsequently acquired knowledge 
which brings forth a mental image (nimitta) of them and expresses them. 
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a. In our text and in Xuanzang’s Madhydnta: liuzhuan {fi,#§ = pravrtti = lun- 
zhuan Ri of the Satralamkara = shengqi “ite (= janma-utpdda) of Paramartha’s 
Madhydanta. 


b.  shixiang €£#4 (bhita-laksana) = laksana = kongxiang 2244 (Siinya-laksana) = 
xiang *4 (laksana). 


C. vijnapti-matrata; but just vijnapti in the Madhydanta. 
d. anli ZXZ = samnivesa = yizhi 41k (support) = yichu {Kx (basis). 


We will meet this anli #17 in the definition of the path, see #2932. - We have en- 
countered it at #1663, in the definition of ideation (samjnd). — Some equivalents 
are vyavasthana (vyavasthita, vyavasthapyate), yojya (AKB 1/14r.3 [1, F 34]). 


2. Compare the last five unconditioned factors (asamskrtas) of the Mahisasaka 
list (Vasumitra): 


a. suchness of good dharmas (kuSala-dharma-tathata); 

b. suchness of bad dharmas (akusala-dharma-tathata); 

c. suchness of non-defined dharmas (avyakrta-dharma-tathata); 

d. suchness of the member of the path (mdarga-anga-tathata); 

e. suchness of dependent origination (pratitya-samutpdda-tathata). 


Compare the opinion of Vibhasa, below Siddhi F 552, on the four and the two truths. 
3. For the list of ten kinds of suchness, see #3165. <536> 


4. If seven kinds of suchness are distinguished, it is by considering the various 
names or expressions (abhidhdna) by which suchness is designated; the latter itself 
does not show any variety. 


5. Buddhabhimi-Sastra (T.26.1530.0323a): 


Suchness (tathatd) is the real nature (shi &), the non-upside-down (aviparita) nature 
of dharmas; neither identical with dharmas nor different: of one taste (vasa). 


By taking into account the variety of the characteristics, one can say that there 
are two kinds of suchness, [a] the non-self of the emptiness of the person (pudgala- 
Stinyata-nairdtmya) and [b] the non-self of the emptiness of dharmas (dharma- 
Stinyatad-nairdtmya). — Suchness is not really emptiness (Stnyata) or non-self 
(nairdtmya), for it is foreign to all figurating (vikalpa) and all proliferation (pra- 
panca). But it is by meditating on emptiness and non-self that one destroys the 
hindrance (avarana) and obtains, i.e., realizes, suchness. Therefore it is said that it 
is emptiness and non-self. 
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Or else, three [kinds of suchness]: [a] good (kuSala), [b] bad (akuSala), [c] non- 
defined (avydkrta); because it is the real nature of these three kinds of dharmas. 


Or else, four [kinds of suchness]: [a—c] suchness of the three realms (traidha@tuki) 
and [d] suchness that is transcendent to existence (aparyapanna), because it is the 
real nature of the dharmas of the three realms (dhdatus) and the others. 


Or else, five [kinds of suchness]: from suchness of mind (citta-tathatd) to suchness 
of the unconditioned factors (asamskrta-tathata) [i.e., citta, caitta, viprayukta, riipa, 
asamskrta]; because it is the real nature of these five classes of dharmas. 


Or else, six [kinds of suchness]: [a] suchness of matter (ripa-tathatd) ... [e] suchness 
of cognition (vijfidna-tathata), [f] suchness of the unconditioned factors (asamskrta- 
tathatd), because it is the real nature of the five aggregates (skandhas) and of the 
unconditioned factors (asamskrtas). 


Or else, seven [kinds of suchness], as in #2783. 
Or else, eight [kinds of suchness]: 


non-arising (anutpdda); 
non-ceasing (anirodha); 
non-annihilation (anuccheda); 
non-eternalism (asdsvata); 

without unity (anekartha); 

without manifoldness (anandartha); 
without coming (andgama); 


so > oO an op 


without going (anirgama); 
for suchness is revealed by these eight negations. [Cp. Miilamadhyamaka-karika, i, 1.] 
Or else, nine [kinds of suchness]: suchness revealed by the ninefold path and the 


expulsion of the ninefold hindrance (dvarana). [Seemingly the hindrance of the 
nine stages, 1.e., realm of desire (kadma-dhdatu), etc. ] 


Or else, ten [kinds of suchness]: suchness revealed by the expulsion of the ten- 
fold ignorance (avidyd) in the course of the ten stages (bhiimis) (see #3064.) — And 
soon.... 


6. Innumerable kinds of suchness in Sata-sdhasrika, pp. 402-430. — Compare 
Da zhidu lun (T.25.1509.0444). — The sixteenth chapter of the Asta-sdhasrika, Tathata- 
parivarta, has nothing of interest from this point of view. 


#2787 III. Question: — How are the six dharmas (7<}#) related to the three natures? 


#2789 


#2792 


#2794 
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[Answer:] — The six dharmas are (1) matter (rijpa £4), (2) sensation (vedana %), 
(3) ideation (samjrid #8), (4) formations (samskaras 47), (5) cognition (vijndna Fk) 
and (6) unconditioned factors (asamskrtas #% 4). 

All are included in the three natures. In fact, if by unconditioned factors is meant 
that the mind is developing into images of unconditioned factors (see #0334), all 
can be falsely conceived (43); all arise from causes and conditions (#4); all 
have suchness (tathata) (or the principle) (##) as true nature. {8/33v.} <537> 

IV. Question: — How are the five items (vastu) (7.35) related to the three natures? 


[One has to distinguish two lists of five items, 1.e., (A.) the five dharmas and 
(B.) the five characteristics (laksanas).] 


A. Five dharmas (vastu Fiji): 
a. nimitta (#8); 
b. naman (4); 
c. vikalpa (4) 5)); 
d. samyag-jndna (IEF); 
e. tathata (41) (see #2239). 


The noble teachings do not present a (definitive) system and they do not attri- 
bute the same meaning to several of these five terms (*H## #7). 


1. According to YBh (1.30.1579.0704c), Vikhyapana (T.31.1602.0507a, 0552b): 


none of the five items (#3) are included in the imagined (parikalpita #a3t Prt 
Hl); 

the [a] image (nimitta #4), [b] name (ndman %), expression (abhidhana), {c] fig- 
urating (vikalpa 47%!) (.e., the seeing-part of mind and mental factors, etc. [citta- 
caitta-darsana-bhdga-ddi]) and [d] correct knowledge (samyag-jridna IF #7) are 
included in the dependent (paratantra (k(t); 

suchness (tathata 4) is included in the perfected (parinispanna) (nature) 
(Al ac Ee PE). 

This means: 

a—b. The (impure (#4 )) minds (cittas .{») and mental factors (caittas :(»it) de- 
velop appearing (#*) as ({U) “that which is expressible” (abhidheya fitj:) and are 
labeled as “image” (nimitta 4), and they appear (351) as ({LL) the “expression(s)” 
(abhidhana #72) and are designated as “name” (ndman) (4%). 


#2795 


#2796 
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c. On the other hand, the minds ((») and mental factors that develop (#é%*) in 
this way are (established as) “figurating” (vikalpa 5}¥!)). 

d. Finally, the pure (#27) minds and mental factors are generally called “correct 
knowledge” (samyag-jndna \E#) because they are foreign to all “proliferation” 
(praparica J&Xz): in truth, they are neither “that which is expressible” (abhidheya 
Fit 22) nor the “expression(s)” (abhidhdna #622). 

These four [items], arising from causes and conditions (pratyaya #%), are (in- 
cluded in the) dependent ({ tt). 


2. According to the Madhydnta-vibhdga (7.31.1599.0456b): 

Image (nimitta #4) and figurating (vikalpa 47%!) are included in the dependent 
(paratantra (Kh). 

Name (ndman %) is only (“£) included in the imagined (parikalpita #a#t FR). 
{8/34r. } 

Correct knowledge (samyag-jndna 1F.*#$) and suchness (tathata (1) are includ- 
ed in the perfected (parinispanna |B X=). 

What is meant by “image” (nimitta #4) here is the image-part (nimitta-bhdga #457) 
of the impure (i) minds and mental factors (cittas-caittas :(»(»Ft); what is meant 
by figurating (vikalpa 4}¥!)) is the other (#f) three parts (bhdgas) of the said mind 
and mental factors: these two, 1.e., image and figurating, are the dependent. 

As for the imagined (###1 FT), it has no reality (or substance) (f£#8); in order 
to indicate this non-reality (or its non-existence) (JE), it is figuratively desig- 
nated ({Fzh) as name (nadman %). 


The last two dharmas {i.e., correct knowledge and suchness] are included in the 
perfected ({E]A%) because they are non-upside-down (aviparitatvat #£ #0). 


3. According to the Lankavatdra (T16.0671.0557c): 


Figurating (vikalpa 4}5|) is only included in the dependent (nature) (paratantra) 
CAR {EE TE). 

Image (nimitta #4) and name (naman %) are included in the imagined (parikalpita 
dia GT AT). 

Correct knowledge (samyag-jnana iE.) and suchness (tathata #.4]) are included 
in the perfected (parinispanna |F\ px). 

In this system, all the parts (bhdgas), (1.c., the image-part (#H4+) and the seeing- 
part (524+), etc.,) of the impure (jj) minds (.L») and mental factors (L»FIt) <538> 
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are, in general (48), designated by figurating (vikalpa 4}5!|) because these minds 
and mental factors are “false imaginations” (abhita-parikalpa ii 5} |) (in their 
nature ( )); [and the mind and mental factors are the dependent]. 


It is appropriate to designate the “expression(s)” (abhidhdana fez) by name 
(ndman %), which is the imagined (#31 FT #4), and [to designate] “that which is 
expressible” (abhidheya fR22) by image (nimitta 4), which is also the imagined. 
{ 8/34v. } 


La Vallée Poussin comments: 
Lankavatara, p. 68 (translation Suzuki): 


nimittam nama samkalpah svabhadvadvayalaksanam | 

samyagjfianam hi tathata parinispannalaksananmn || 

(1) Form, (2) Name, and (3) Discrimination [correspond to] the two forms of 
Svabhava, and (4) Right Knowledge and (5) Suchness [correspond to] the Per- 
fect Knowledge aspect. 


More precise, p. 227 (translation Suzuki): 


tatra nama nimittam ca parikalpitah svabhavo veditavyah | yah punar ... vikalpas 
cittacaittasamSabdito ... sa svabhdvah paratantra ity ucyate | samyagjfidnam 
tathata ca avinaSatvat svabhavah parinispanno veditavyah. 

The Blessed One said: The three Svabhavas, the eight Vijnanas, and the twofold 
egolessness—they are all included [in the five Dharmas]. Of these, name and 
appearance are known as the Parikalpita [false imagination]. Then, Mahamati, 
discrimination which rises depending upon them, is the notion of an ego-soul 
and what belongs to it—the notion and the discrimination are of simultaneous 
occurrence, like the rising of the sun and its rays: Mahamati, the discrimination 
thus supporting the notion of self-nature which subsists in the multiplicities of 
objects, is called the Paratantra [dependence on another]. Right knowledge and 
suchness, Mahamati, are indestructible, and thus they are known as Parinispanna 
[perfect knowledge]. 


The five listed dharmas explained, pp. 224—227 (translation Suzuki): 


Said Mahamati: How is it that the ignorant are given up to discrimination and 
the wise are not? 


Said the Blessed One: Mahamati, the ignorant cling to names, ideas, and signs; 
their minds move along [these channels]. As thus they move along, they feed 
on multiplicities of objects, and fall into the notion of an ego-soul and what 
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belongs to it, and cling to salutary appearances. As thus they cling, there is a 
reversion to ignorance, and they become tainted, karma born of greed, anger, 
and folly is accumulated. As karma is accumulated again and again, their minds 
become swathed in the cocoon of discrimination as the silk-worm; and, trans- 
migrating in the ocean of birth-and-death (gati), they are unable, like the water- 
drawing wheel, to move forward. And because of folly, they do not understand 
that all things are like May4, a mirage, the moon in water, and have no self- 
substance to be imagined as an ego-soul and its belongings; that things rise 
from their false discrimination; that they are devoid of qualified and qualify- 
ing; and have nothing to do with the course of birth, abiding, and destruction; 
that they are born of the discrimination of what is only seen of the Mind itself; 
and assert that they are born of ISvara, time, atoms, or a supreme spirit, for they 
follow names and appearances. Mahamati, the ignorant move along with ap- 
pearances. 


Further, Mahamati, by “appearance” is meant that which reveals itself to the 
visual sense (226) and is perceived as form, and in like manner that which, 
appearing to the sense of hearing, smelling, tasting, the body, and the Mano- 
vijfiana, is perceived as sound, odour, taste, tactility, and idea—all this I call 
“appearance”’. 


Further, Mahamati, by “discrimination” is meant that by which names are de- 
clared, and there is thus the indicating of [various] appearances. Saying that 
this is such and no other, for instance, saying that this is an elephant, a horse, 
a wheel, a pedestrian, a woman, or a man, each idea thus discriminated is so 
determined. 


Further, Mahamati, by “right knowledge” is meant this: when names and ap- 
pearances are seen as unobtainable owing to their mutual conditioning, there 
is no more rising of the Vijfianas, for nothing comes to annihilation, nothing 
abides everlastingly; and when there is thus no falling back into the stage of 
the philosophers, Sravakas, and Pratyekabuddhas, it is said that there 1s right 
knowledge. Further, Mahamati, by reason of this right knowledge, the Bodhi- 
sattva-Mah§asattva does not regard name as reality and appearance as non- 
reality. 


When erroneous views based on the dualistic notion of assertion and negation 
are gotten rid of, and when the Vijfianas cease to rise as regards the objective 
world of names and appearances, this I call “suchness”. Mahamati, a Bodhi- 
sattva-Mahasattva who is established on suchness attains the state of image- 
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lessness and thereby attains the Bodhisattva-stage of Joy (pramudita) 


When [the Bodhisattva] attains the stage of Joy, he is kept away from all the 
evil courses belonging to the philosophers and enters upon the path of supra- 
worldly truths. When [all] the conditions [of truth] are brought to consum- 
mation, he discerns that the course of all things starts with the notion of Maya, 
etc.; and after the attainment of the noble truth of self-realisation, he earnestly 
desires to put a stop to speculative theorisation; (227) and going up in suc- 
cession through the stages of Bodhisattvahood he finally reaches the stage of 
Dharma-Cloud (dharmamegha). 


After being at the stage of Dharma-Cloud, he reaches as far as the stage of 
Tathagatahood where the flowers of the Samadhis, powers, self-control, and 
psychic faculties are in bloom. After reaching here, in order to bring all beings 
to maturity, he shines like the moon in water, with varieties of rays of trans- 
formation. Perfectly fulfilling the [ten] inexhaustible vows, he preaches the 
Dharma to all beings according to their various understandings. As the Bodhi- 
sattva-Mahasattvas, Mahamati, have entered into suchness, they attain the body 
which is free from the will and thought-constructions. 


See also pp. 317-318. 


4. According to Samgraha (Vasubandhu, T.31.1597.0343b?'*), name (ndman %4) is 
included in the dependent (paratantra) nature ({K{t##ETE) and the thing expressed 
(artha #) is included in the imagined (parikalpita #82+ Fr %). 


By name (ndman %,) here is meant the parts (bhdgas 77, 1.e., image [nimitta 74], 
seeing [darsana 51], etc.) of the impure (i) minds and mental factors (cittas- 
caittas (.t)fft), for it is by the power of name (ndman %,847)) that these minds 
and mental factors bring about (AX) the imagined (###1). [These parts are clearly 
dependent. ] 


The name “artha’”’ (#®) is figuratively given ({—x17.) to the imagined (#31 FTA). — 
[The imagined] refers to things (artha), which, in accord with names (#64), are 
falsely imagined (###1) to be real (substances) (#8) whereas they are not (JE#). 


We note that although the definitions (of the five items in the noble teaching 
(=2)) differ, there is, nevertheless, no contradiction between the theses (in terms 
of meaning (#§)). The characteristics (#4) of the five items, in the first explana- 
tion, are clearly distinct, (i.e., are not confused (##@L)): just as this is exten- 
sively explained in YBh (1.30.1579.0696a, 0703b, 0704c). 


14 T.31.1596.0289c14. 
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B. The five characteristics (laksanas; #4). 


Moreover, according to the noble teaching (#2#4),°5 we must distinguish between 
(five characteristics): 


[1. characteristic qua that which is expressible (abhidheya-laksana Fr); 

2. characteristics qua the expression(s) (abhidhana-laksana Ez%4); 

3. characteristics qua (both characteristics, i.e., qua) that which is expressible 
and qua the expression(s) (abhidheya-abhidhana-sambandha-laksana 
— 7A B44); 

4. characteristic qua adherence (abhinivesa-laksana #344); 

5. characteristic qua non-adherence (anabhinivesa-laksana 7\#A3}¥).| 


(What is the relationship of these characteristics to the three natures (‘£48)?) 


1-2. That which is expressible (abhidheya Fitz) and the expression(s) Gone 
fEz2) are (each) of three natures (=). <539> 


The dharmas that are expressed and the names that express are (included in 
the category (/&) of the first nature, i.e., the) imagined (parikalpita), when {8/35r.} 
they are wrongly conceived (Fitz) as a self (@tman) and dharmas. 


The first three dharmas in the list of five, i.e., image (nimitta #4), name (ndman 4) 
and figurating (vikalpa 4} 4']), are either that which is expressible or the expres- 
sion. [All of “figurating’ (vikalpa), one part of “image” (nimitta) and one part of 
“name” (ndman) are that which is expressible (for “name” is also that which is 
expressible). One part of “image” and one part of “name” are the expression (for 
“name” is also “image’’).?'*] These three dharmas are (of the category of the) 
dependent (paratantra {Kk {tie). (Here, the defiled dependent is considered). 


“Suchness” (tathata 41) and “correct knowledge” (samyag-jridna 1E.#), 1.e., 
the fourth and fifth dharmas in the list of five, are either that which 1s expressible 
or the expression. — [AI] of “suchness” and one part of “correct knowledge” are 
that which is expressible; one part of “correct knowledge” 1s the expression, for 
“subsequent” correct knowledge (samyag-jfidna) (develops (#) appearing as 
({tL) the characteristic (#4) of) the expression.] These two dharmas are (of the 
category of the) perfected (parinispanna EXE). 


3. The characteristics (of both characteristics), i.e., of that which is expressible 
and of the expression(s) (abhidheya-abhidhana-sambandha-laksana *4 +4) are 


15 Vikhydpana (T.31.1602.0559b). 
16 Kui, Shuji (9A/50). 
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(only included in the first nature), i.e., the imagined (parikalpita), (because of) 
“the falsely conceived (#4) relationship between the thing (artha #¢ = that 
which is expressible [abhidheya]) and the name (naman 4% = the expression 
[abhidhana])”.?"’ 


4. The characteristic of adherence (abhinivesa-laksana #43444) (or tad-abhi- 
nivesa j%#h) is (only the) dependent (paratantra (<{ihe), for it refers, (in terms 
of its nature,) to the false imaginations (abhitta-parikalpa ji} 5'|) which adhere 
[to things and to names]. (If abhinivesa is understood in the passive, the self 
[atman] to which one adheres, etc., is imagined [parikalpita]). 


5. The characteristic of non-adherence (anabhinivesa-laksana #43444) is 
(only the) perfected (parinispanna [Bf ): it consists, (in terms of its nature,) of 
pure knowledge, etc. (andsrava-jndna-ddi-svabhava fis 7 =) [that is, of the 
two pure knowledges (the root knowledge and the subsequently acquired knowl- 
edge) with their parts (bhdgas), and of unconditioned (asamskrta) dharmas}. 


La Vallée Poussin comments: 


Kuiji (9B/51v.-53v.) discusses the statements of the Vikhyapana, which does not clas- 
sify the characteristics (laksanas) in relation to the natures in the same way. He 
cites YBh, 81 and Vikhydpana, 12. 


It is easy to see that the dependent (paratantra) and the perfected (parinispanna), 
being realities, are that which 1s expressible (abhidheya); but we also see that the 
imagined (parikalpita), not being a reality, is not that which is expressible. And 
also that every expression (abhidhdna) 1s imagined ... . 


Compare Lankdvatara, p. 100 (abhilapa-svabhava-abhinivesa and vastu-svabhdva- 
abhinivesa) (translation Suzuki): 


Futher, Mahamati, there are two kinds of characteristic sign of self-nature. (100) 
What are these two kinds? They are the attachment to words as having self- 
nature, and the attachment to objects as having self-nature. The attachment to 
words as having self-nature, Mahamati, takes place owing to one’s clinging 
to the habit-energy of words and false imaginings since beginningless time. 
And the attachment to objects as having self-nature, Mahamati, takes place 
from not knowing that the external world is no more than Self-Mind. <540> 


7 Compare Lankdavatara, p. 131, st. 193 (translation Suzuki): 
nimitta-nama-sambandhdj jayate parikalpitam 
... from the conjunction of form and name there rises false imagination. 
(See the twelve kinds of figurating [vikalpas], Siddhi F 521.) 
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#2807 V. (Moreover, the noble teachings (#4) say that there are) four realities (¢attvas 
i & or tattva-arthas). (What is their relationship to) the three natures? 


[The four are (see Siddhi F 549): 


1. 
2. 
3. 


4. 


reality as established in the world (laukika-prasiddha-tattva); 

reality as established through reason (yukti-prasiddha-tattva); 

reality as the domain of the knowledge purified of the hindrance of de- 
filements (klesa-dvarana-viSuddhi-jndna-gocara-tattva); 

reality as the domain of knowledge purified of the hindrance to what is 
to be known (jfieya-dvarana-visuddhi-jridna-gocara-tattva).] 


La Vallée Poussin comments: 


Our text, the Madhydnta (T.31.1600.0469c) and the Vikhydpana (T.31.1602.0507b09) have 
zhenshi 3'& (= de kho na nyid); the Bodhisattva-bhiimi, Cambridge MS, fol. 17a, 
Muséon, 1906: 220 [AKB vi, F 142 note], lists the four realities (tattva-arthas) and 
explains them (English translation by Bendall/LVP): 


tattvarthah katamah | samdsato dvividhah | yathavadbhavikatafica dharmanam- 
arabhya ya dharmanam bhitatad yavadbhavikatancarabhya ya dharmanam 
sarvatd | iti bhittata sarvata ca dharmanadm samastastattvartho veditavyah | 
The third topic (sthana) of the bodhisattva’s course 1s reality (tattva-artha). 
Reality may be summarily described as twofold i.e., [a] truth (bhitatd) taking as 
a starting point the existence (bhavikata) of things (dharma) as they are; and 
[b] totality of things (dharmdnam sarvata), taking as a starting point existence 
as far as it extends [quantitative and qualitative point of view are contrasted] 


sa punareva tattvarthah prakarabhedatascaturvidhah | lokaprasiddho yuktipra- 
siddhah klesavaranavisuddhijfianagocaro jfieyavaranavisuddhijfianagocarasca | 
Again its kinds are four [...]: 


1. tatra laukikaGnadm sarvesam yasmin vastuni samketasamvrtisamstavandgama- 
pravistaya buddhyda darSsanatulyata bhavati tadyatha prthivyam prthivyaiveyam 
ndagniriti | yatha prthivya4mevamagndvapsu vayau riapesu Sabdesu gandhesu rasesu 
sprastavyesu bhojane pane yane vastre alankadropavicare bhandopaskare gandha- 
mdalyavilepane nrtyagitavaditre Gloke stripurusaparicaryayam ksetradpanagrha- 
vastuni sukhaduhkhe duhkhamidam na sukham sukhamidam na duhkhamiti | 
samasata idamidam nedam | evamidam ndnyatheti ni$citadhimuktigocaro yadvastu 
sarvesameva laukikanadm parampardagataya samjhay4a svavikalpa-prasidvam na 
cintayitva tulayitvopapariksyodgrhitam | idamucyate lokaprasiddhatattvam | 
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1. reality (tattva or tattva-artha) recognized in the world and attested by com- 
mon parlance (laukika-prasiddha): [17b] “Earth is earth, not fire’; “this is pain- 
ful, not pleasant”. [...] 


2. yuktiprasiddhatattvam katamat | satam yuktarthapanditandm vicaksananadm 
tarkikanam mimamsakanam tarkaparyadpannadyam bhimau sthitandm svayam 
pratibhanikyam parthagjanikyam mimamsanucaritayam pratyaksamanumanam- 
aptagamam pramanam niSritya suvidita-suviniScitajndnagocara-jneyam vastupa- 
pattisadhanayuktya prasadhitam vyavasthapitam | idamucyate yuktiprasiddham 
tattvam | 

2. Reality known by proof (yukti-prasiddha), i.e., by the evidence of the senses, 
by inference, by authority. [...] 


3. kle§avaranavisSuddhijfianagocaras tattvam katamat | sarvasravakapratyeka- 
buddhandm andsravenadndsravavahakena canasravaprsthalabdhena ca laukikena 
jfianena yo gocaravisaya idam ucyate klesavaranavisuddhijfianagocaras tattvam | 


— * ~~ = 


tisthate | tasmat kle§advaranavisuddhijndanagocaras tattvam ucyate || 


3. All disciples and pratyekabuddhas know the third kind of reality, owing to 
a knowledge that, although it be mundane (laukika), is undefiled in itself, in 
its antecedents and consequences. By having this third reality as its object, the 
knowledge is purged from the hindrance of sin and has the absence of hin- 
drance in the future assured to it. Therefore the third kind of reality is called 
“sphere of knowledge dealing with purification from hindrance of sin” (klesa- 
avarana-visuddhi-jndna-gocara). 


tat punah katamat | catvary adryasatyadni duhkham samudayo nirodho margas cety 
etani catvary aryasatyani pravicinvato ’bhisamagacchato ’bhisamagatesu ca yaj 
jnidnam utpadyate | sa punah satyabhisamayah §ravakapratyekabuddhanam 
skandhamatram upalabhamaénanam skandhebhyas canyam arthantaram anupa- 
labhamananam pratityasamutpanna[samska]rodayavyayapratisamyuktaya 
prajfiaya skandhavinirmuktapudgalabhavadarsanabhyasdad utpadyate | 

What is this reality? The Four Truths. By distinguishing (pravicinvati) and assi- 
milating (abhisamdgacchati) the Truths, by recognizing the existence only of 
constituent elements (skandhas) and the dependent origination, §rdvakas and 
pratyekabuddhas obtain the “understanding of Truths” (satya-abhisamaya). [...] 


4. jfeyavaranavisuddhijnanagocaras tattvam katamat | jfieye jfidnasya prati- 
ghdta dvaranam ity ucyate | tena jnieydvaranena vimuktasya jfidnasya [yo gocara]- 
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visayas taj jneyavaranaviSuddhijfdnagocaras tattvam veditayam || 

tat punah katamat | bodhisattvanam buddhandm ca bhagavatam dharmanair- 
atmyapravesaya pravistena suvisuddhena ca <542> sarvadharmanam nirabhi- 
la@pyasvabhavatam Garabhya prajriaptivadasvabhavanirvikalpasamena jridnena yo 
gocaravisayah sdsau parama tathatda niruttara jneyaparyantagata yasyam samyak 
sarvadharmapravicay4a nivartante nabhivartante || 

4. Reality called “sphere of knowledge dealing with purification [18a] from 
hindrance caused by the cognizable” (jfiea-dvarana-viSuddhi-jndna-gocara). 
[Knowledge is “opposed by” (pratighdata), “hindered by” the cognizable]. Here 


_ is meant the supreme truth (tathatd) unsurpassable and traversing the domain 


of the cognizable, where is no room for distinction of any kind; this is the 
sphere of the knowledge of bodhisattvas and lords buddhas who have plunged 
into the doctrine of the “soullessness” (nairdtmya) of things in recognizing the 
essential undenotability of everything. 


tat punas tattvalaksanam vyavasthanatah advayaprabhavitam veditavyam | dvayam 
ucyate bhdvas cabhdavas ca | 

The note (laksana) of “real being” (sattva) is coextensive with, [or equivalent 
to] the [note] “non-duality’” (advaya). By duality (dvaya) is meant “existence” 
(bhava) and “non-existence” (abhdva). Non-duality is the concurrent negation 
of both. 


1. tatra bhavo yah prajniaptivadasvabhavo vyavasthdpitah | tathaiva ca dirgha- 
kalam abhinivisto lokena sarvavikalpaprapancamilam lokasya tadyatha rijpam 
iti va ... yad api drstam Srutam abhijnadtam praptam paryesitam manasa anu- 


_ vitarkitam anuvicaritam iti va (compare Akb iv, F 161) antato yadvan nirvanam 


itt va evambhdagiyah prajnaptivadaniridhasvabhavo dharmanam lokasya {bhava 
iti ucyate | 

1. Existence is made up of the “doctrine of designation” (prajnaptivada). As 
people have adhered to it for a long time, existence has become the root of the 
development of every conception (sarvavikalpaprapancamila): earth, form, eye, 
... this world, another world, even nirvana itself. 

2. tatradbhdvo ya asyaiva ripam iti prajnaptivadasya yadvad antato nirvanam 
iti prajnaptivadasya nirvastukata nirnimittata prajnaptivaddsrayasya sarvena 
sarvana nastikata asamvidyamanatd yam G$ritya prajfiaptivadah pravartate ayam 
ucyate ’bhavah || 


2. Non-existence is the nothingness (nirvastukatd), the aimlessness (nirnimittata) 
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#2309 |. 


of this doctrine of designation by which one says that “a thing has form’, or by 


which one gives a name to anything, “sun”, “moon”, “nirvdna’’, etc.; it is the 
negation in foto, the “non-existing” of the very substrate of designation. 


yat punah pirvakena ca bhadvena anena cabhavena tadubhabhyam bhava- 
abhavabhyam vinirmuktam dharmalaksanasamgrhitam vastu tad advayam | yad 
advayam sa madhyama pratipad antadvayavivarjita niruttareti | tasmin ca tattve 
buddhanam bhagavatam suvisuddham jrianam veditavyam | bodhisattvanam punah 
Siksamargaprabhavitam tatra jndnam veditavyam | 

Free from both these wrong views, concurrent negation of the existence and 
of the non-existence, such is the reality, known as Dharma or the law; also as 
non-duality; and therefore as the middle path. In this reality the Buddha's 
knowledge is wholly [18b] purified, whereas the bodhisattva’s knowledge is 
simply directed towards it, “ripened towards it by the path of study” (siksa- 
margaprabhavita). Its name is wisdom (prajna). It is the “great resource” to 
supreme enlightenment. | 


Yukti is daoli 74¥# (= also equivalent to siddhanta, nyaya). 


The Chinese of the Siddhi has loka-siddha; but the Madhydanta has prasiddha. There 
would be no hesitation in reading klesa-dvarana-visuddha-jnana-gocara-tattva, but 
the Bodhisattva-bhimi has kleSa-avarana-visuddhijnhana-gocara-tattva several times. 


The Sautrantika (Huihui) or Yogacara understanding may be noted as being very 
close, AKB vi, F 141 and note. 


In the same place, we find the distinction between exists absolutely (paramartha- 
sat), exists conventionally (samvrti-sat), exists as a real entity (dravya-sat). 


Reality (H'®) as established in the world ({# fH). [Let us call it empirical 


reality. Traditional names: “This is earth and not water’”’.] 


2. Reality as established through reason (7432). [This is what scholars estab- 
lish by demonstrative reason (yukti), in accordance with evidence, with reason- 
ing or with the teachings. ] 


These two are included in the dependent (paratantra 4k {titE), {8/35v.} for they 
are included in three of the five items (33), namely, in image (nimitta), name 
(naman) and figurating (vikalpa) (YBh, T.30.1579.0702b). 


3-4. Reality as the domain (Fi{{J) of the knowledge purified of the hindrance 
of defilements (kleSa-dvarana) (#2876) and reality as the domain of the knowl- 
edge purified (furthermore) of the hindrance to what is to be known (jfeya- 
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avarana), [1.e., the four truths and suchness (tathata), respectively]. 


These two are included in the perfected (parinispanna |E\A% #2), as they are in- 
cluded in the last two of the five items, namely, correct knowledge (samyag- 
jriana) and suchness (tathata). 


According to the Madhydnta (.31.1600.0469c): 


1. [Reality as] established in the world (laukika-prasiddha), [although dependent 
(paratantra) in nature,] is included only in (the first nature), i.e., the imagined 
(parikalpita), because, generally, people “adhere to” it (abhinivis SEAT #h) [as a 
self (@tman), as dharmas; it is an object of adherence (abhinivista)]. <541> 


2. As for [reality as] established through reason (yukti-prasiddha), it is included 
in (the category of) the three natures: the dharmas that constitute this reality are 
[a] adherence (abhinivesa #\) or [b] non-adherence (4£%). 


a. Being adherence, they are either [1] “objects of adherence” (abhinivista), and 
thus the imagined, or [11] “that which adheres” (abhinivesaka), and thus the 
defiled (#24) dependent. 


b. Being non-adherence, they are either [i] polluted (samklesa #£4:), and thus 
the dependent, or [ii] pure (#7), and thus the perfected (parinispanna). 


3-4. As for the last two realities, they are only (of the category of the third), i-e., 
the perfected (parinispanna). 


La Vallée Poussin comments: 


a. The Vikhydpana (T.31.1602.0507) lists these four realities (tattvas): “There are 
four realities ...”. See Samuccaya-vyakhya, 11; YBh, 36. 


The Madhydnta (T.31.1600.0468c12) lists ten realities, whereby our four being placed 
together in the sixth and seventh: 


1. fundamental reality (mila-tattva #8 4-H) (i.e., the three natures); 

2. reality qua characteristics (laksana-tattva {4.8 1.e., the true character- 
istic of the said natures); 

3. non-upside-down reality (aviparita-tattva #£5A |B; i.e., impermanent 
[anitya], unsatisfactory [duhkha], empty [Sunya], non-self [andtmata)); 

4. reality qua cause and fruit (hetu-phala-tattva H RAB; i.e., suffering 
[duhkha] and origin [samudaya]); 

5. reality qua the coarse and the subtle (auddrika-siksma-tattva iAH B; 
1.e., the two truths); . 

6. reality qua the established (prasiddha-tattva xB B; i.e., the first two 
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realities of our text); 

7. reality qua the domain of pure [knowledge] (suddha[-jnana-]gocara 
At t7 EE: i.e., the last two realities of our text); 

8. reality qua inclusion (samgraha-tattva #452 B; i.e., the five items [#2789], 
that is, image (nimitta #3); name (naman %); figurating (vikalpa 4351); cor- 
rect knowledge (samyag-jridna 1E Il); suchness (tathata 2.411); 

9. reality qua division (visesa-tattva = 4'||H. B; i.e., the seven kinds of such- 
ness [tathatas]) (#2789); 

10. reality qua skillfulness (kauSalya-tattva #15 A'S; i.e., antidote to the ten 
afflicted views of a self [Gtma-drstis]). 


The divergence of the Madhyanta and of our author is explained: in the first real- 
ity, [1.e., reality as established in the world (laukika-prasiddha),| the Madhyanta 
sees the non-real (asat) dharmas, i.e., the dharmas conceived as “that which seizes” 
and “that which is seized” (grdhaka, gradhya). Our author considers real dharmas, 
1.e., the foundation of these kinds of conceiving. 


b. Bodhisattva-bhimi, on the last two realities (tattvas), is cited at length above 
(#2807). — It gives a good definition of the path between existence (bhava) and non- 
existence (abhdava). 


#812 VI. What is the relationship between the four truths (/4#) and the three natures? 
La Vallée Poussin comments: 


This paragraph is rendered according to the Madhydnta (Paramartha, T.31.1599.0455c; 
Xuanzang, T.31.1600.0469a): variants of which Kuiji indicates a few. The same subject 
in the Vikhyapana (T.31.1602.0548, six kinds of impermanence [anityatas], eight kinds 
of impermanence, etc.) and in other treatises. 


wsia All of the three natures (=) are included in (each of the) four truths. 


wsi6 A. The truth of suffering (duhkha-satya 75 mi) can be examined under its four 
modes of operation, (i.e., impermanence (#£%5), etc., and each mode of opera- 
tion includes the three natures). 


1. Impermanence (anityatd £7) (is threefold): 


a. The imagined (parikalpita) is impermanent in terms of non-existence (abhdva- 
anitya #24 #7) because (its nature (t#)) is always non-existent (nityam abhdavat 
ja: Ee fie) 918 


b. The dependent (paratantra) is impermanent in terms of arising and ceasing 


18 This is the first impermanence in the list of six kinds, Vikhydpana (T.31.1602.0548a). 


#2817 


#2818 
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(utpdda-nirodha-anitya #is f£ % ) because it arises and ceases (4K). 


c. The perfected (parinispanna) is impermanent in terms of impurity and purity 
(mala-Suddhi-anitya }aiF fe’ [Xuanzang], samala-vimala-anitya [Paramartha]) 
{8/36r.} because of the modification of its state (avasthd {ic##®). [It is impure 
(samala) when it is covered by the <543> hindrances (Gvaranas), 1.e., among non- 
buddhas; it becomes pure among the buddhas. — This is only a manner of speak- 
ing: indeed, the Vikhydpana (T.31.1602.0548c) says that the perfected is not imper- 
manent (anitya).] | 


2. Unsatisfactoriness (duhkhata #4) (is threefold): 


a. The imagined (parikalpita) is unsatisfactoriness in terms of that which is 
seized (grahya-duhkha FREN=), because it is the object (Ff #KHZ) of the (two kinds 
of adherence), i.e., “adherence to self (@tman) and to dharmas” (pudgala-dharma- 
abhinivesa iF — HH). 

b. The dependent (paratantra) is unsatisfactoriness in terms of the character- 
istic (of things) (laksana-duhkha 33447 ), because it has, for its characteristic, the 
threefold unsatisfactoriness (=7# 748) (.e., unsatisfactoriness qua pain [duhkha- 
duhkhatd], etc.”'). 


c. The perfected (parinispanna) is unsatisfactoriness in terms of association 
(samprayoga-duhkha #¢%) (Paramartha, #42; Xuanzang, #114), because it 
is associated with that which is characterized by unsatisfactoriness (duhkha- 
laksana; i.e., the dependent) (484). [Clearly this is only a manner of speak- 
ing. | 

3. Emptiness (siinyatd 22) (is threefold): 


a. Emptiness in terms of non-existence (of a nature) (abhdva-sinyata #222): the 
imagined (parikalpita), because (its nature) does not exist in any way (HEJEA).” 


: Emptiness in terms of being different (in its nature) (atad-bhdva-Siinyata 
22) (Paramartha, 44022): the dependent (paratantra), because it differs (#) 
(in its intrinsic nature) from that which it is imagined (or wrongly conceived) to 


be (2é Firs). 


919 AKB vi, F 124. 

920 parikalpita-laksanam na kenacid akarenastiti, commentary on Nadma-samgiti, 77; svena 
laksanenabhavat, Sitralamkara, p. 95. 

1 Nama-samgiti: tathad nasti yatha parikalpyate, na tu sarvathda nasti; Sitralamkara: tatha- 
bhava-Stinyata. 
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c. Emptiness itself (prakrti-Sanyatd 4:22): the perfected (parinispanna), because 
its nature is revealed by the two kinds of emptiness (— 2 Ft #4).?” 


4. Non-self (nairdtmya #£ 4%) (is threefold): 


a. Non-self in terms of non-existence of a characteristic (alaksana-nairadtmya 
fe FG HFK): the imagined (parikalpita), because the characteristic (laksana 74) 
of a self (Gtman #) is absent (#£) in it. 


b. Non-self in terms of being different in its characteristic (vilaksana-nair- 
dtmya ¥2.*9 #4): the dependent (paratantra), because it differs (#2) from the 
characteristic of the self which it is imputed (or wrongly conceived) to be (# 


FR SAKA). <544> 


c. Non-self in its specific characteristic (svalaksana-nairdtmya | tH #% £x): the 
perfected (parinispanna), because its specific characteristic (48) is revealed 
by the two kinds of non-self (nairatmyas) (#£ 4% FR ZA), 1.e., of the person (pudgala) 
and of dharmas. 


La Vallée Poussin comments: 


In AKB vii, F 31, there are various Vaibhasika interpretations of empty (sainya) and 
non-self (andtmaka). The best attested is the one which makes empty (sSiinya) the 
negation of the belief of one’s own (mama-graha) or the afflicted view of mine 
(Gtmiya-drsti), and which makes non-self (anatmaka) the negation of the belief in 
I (aham-graha) or the afflicted view of a self (Gtma-drsti). [See the varieties of the 
afflicted view of self (sat-kdya-drsti), #1937.] All of this is on the level of the nega- 
tion of the person (pudgala), the non-self of the person (pudgala-nairdtmya). 


The Great Vehicle distinguishes (1) the non-self of the person (pudgala-nairadtmya) 
and (2) the non-self of dharmas (dharma-nairatmya). (See #2873 and the notes on the 
two hindrances [@varanas].) 


These two kinds of non-self (nairdtmyas) are explained in Harivarman’s Tattva- 
siddhi, chap. 192 (1.32.1646.0365) [Yamakami Sdgen, Systems of Buddhistic Thought, 
Calcutta, 1912: 172-185; Ryukan Kimura, The Original and Developed Doctrine 
of Indian Buddhism in Charts, 1920: 35-42]: . | 


Not seeing a personal being (sattva) in the five aggregates (skandhas) is what 
is called the practice of emptiness (Siinyatda). Seeing that the five aggregates do 
not exist is what is called the practice of non-self (nairadtmya). 


922 ~Nama-samgiti differs: prakrtir evadsya Siinyata, and also Sutralamkara: prakrti-Sinyata 
parinispannah svabhdvah Stinyatd-svabhavatvat. 


882 J. The three natures 


How do we know that? 


The sutra says: “He sees that matter (r#pa), sensation (vedand), etc., do not have 
an intrinsic nature (nihsvabhava)”. He also says: “Due the absence of an intrinsic 
nature, he attains liberation”. ... From that we know that the nature of matter 
is not a real entity (dravya-sat). ... The siitra says: “The five aggregates are 
empty, like an illusion (mdayd)”. One cannot say that an illusion is real: if it 
were real, one would not call it an illusion. But it is also impossible to say that 
it does not exist (abhdva): this is because, although it is not real, it does de- 
ceive. ... 


If the dharmas, 1.e., matter (rapa), etc., are not realities, are they then only 
conventional truth (samvrti-satya)? 


... Cessation (nirodha), being absolute truth (paramartha-satya), exists. As the 
sutra says: “The false (mrsda) is empty (Sinya), deceptive; the true (satya) is 
called ‘in accordance with fact’ (yatha-bhita)”. (Compare Milamadhyamaka- 
karika, pp. 41, 238). Now cessation (nirodha) is in accordance with fact and 
therefore is absolutely existing (paramdartha-sat). 


#2820 B. The truth of the origin (samudaya-satya 7) (is threefold): 


#2821 


[The three natures are included in the truth of the origin of suffering. | 


1. Origin in terms of the trace (vasana-samudaya #3432). {8/36v.} — This refers 
to the trace (seeds [bijas #34]) that proceeds from a mind that adheres to the 
imagined nature (parikalpita-svabhava ait Fr #4 GE te). This trace is dependent 
(paratantra): it may, however, (figuratively) be considered as imagined (pari- 
kalpita) (that is, as the trace that adheres to that, i.e., the imagined nature (4 
(8 1 5&,)): [(a) due to its cause, which is the self (atman) and the imagined 
dharmas; (b) due to its fruit, which is the minds that adhere to the self and imag- 
ined dharmas). 


2. Origin in terms of origination (samutpdda-samudaya = 32), namely, action 
(karma 32) and defilement (klesa {81% ), which are the dependent. <545> 


3. Origin in terms of non-disconnection (avisamyoga-samudaya HES &). 
Suchness (tathata #4), as long as it is not disconnected (#£) from the hin- 
drances (Gvaranas {&), may be considered as origin (samudaya). 


C. The truth of cessation (nirodha-satya jK##) (is threefold): 
The three natures pertain to the truth of cessation. 


1. Cessation in terms of intrinsic nature (svabhdva-nirodha 5 3x): the imagined 


#2822 


#2823 
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(parikalpita), because it does not arise as “intrinsic nature” (svabhavanutpadat 
t+). [Thus, it is just a manner of speaking. ] 


2. Cessation in terms of the twofold seizing (graha-dvaya-nirodha — Fix): the 
cessation due to deliberation (pratisamkhyd-nirodha #2), because the two kinds 
of seizing, i.e., subject and object, do not arise (paratantra). 


3. Cessation in terms of its fundamental nature (prakrti-nirodha A£}x): the 
perfected (parinispanna), because it is suchness (tathata 4). 


D. Truth of the path (mdrga-satya #47) (is threefold): 
The three natures are included in the truth of the path. 


1. Path in terms of complete knowledge (parijfid-marga 51%). This path is 
said to be the imagined [nature] (parikalpita) because it “recognizes (or knows)” 
(4241) the imagined (parikalpita #a#t Fr). | 

2. Path in terms of (absolute) abandonment (prahdna-marga 7k #74). [This 
path is said to be the dependent nature because it] abandons (fE BT) the de- 
pendent (paratantra {Kk {theZ). 


3. Path in terms of direct realization (saksat-kadra-marga (2%). [This path is 
said to be the perfected nature because it] realizes (fE#s) the perfected (pari- 
nispanna [El AK). 

In truth, the last two natures are also included in the path of complete knowl- 
edge (parijnd-marga F078 ). 

The four truths are considered under the aspect of these seven triads (c=) and 
we can see their affinity (fff #c) with the three natures (=), {8/37r.} a real (&) 
or figurative-fictive ({fx) affinity according to the case (2/241). 


La Vallée Poussin comments: 


Seven triads. — Four for the truth of suffering (duhkha) (one triad for each of the 
modes of operation of this truth), one triad for each of the other three truths. 


We know (AKB vii, F 30) that the Vaibhasikas distinguish four modes of operation 
for each truth; but “some masters” think that only the modes of operation of the 
truth of suffering are actually distinct. — The Vibhasd, 79, fol. 9, says that the modes 
of operation of the truth of suffering differ because they oppose the four upside- 
down views (viparyasa, AKB v, F 21). This is not the case for the modes of opera- 
tion of the other truths. ... This explanation is continued by the Madhydnta (Kuiyi, 
9A/60r.). 


#2824 
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[Actually, impermanent (anitya), unsatisfactory (duhkha), etc., correspond to distinct 
notions, however, the opposition of empty (si#nya) and of non-self (andtmaka) is 
fictive; whereas cause (hetu), origination (samudaya), etc., are mixed. ] 


VII. What is the relationship between the object (actualized) (Fit{T) of the three 
gates of liberation (vimoksa-mukhas f#fiF]) and the three natures? 


(In reality (#2), all), i.e., the three gates of liberation, namely: 


1. gate of liberation qua emptiness (Sanyatad-vimoksa-mukha 2), <546> 
2. gate of liberation qua wishlessness (apranihita-vimoksa-mukha #£ A), 
3. gate of liberation qua marklessness (Gnimitta-vimoksa-mukha #44), 


are directed at the three natures. However, by considering the principal char- 
acteristic of each of them, they refer, respectively, to the three natures. 


La Vallée Poussin comments: 


a. AKB viii, F 184-190, explains the three gates of liberation (vimoksa-mukhas), 
which are the three concentrations (samddhis) of the same name achieved through 
purity. The order and explanation differ here. 


Bodhisattva-bhimi, fol. 106a, cited in AKB viii, F 184, fn., understands that the 
three concentrations (and consequently the three gates of liberation) refer to the per- 
fected (parinispanna): something that is intrinsically beyond speech (nirabhilapya- 
svabhava vastu). 


b. The first gate of liberation (vimoksa-mukha) 1s directly directed at the imagined 
(parikalpita); but, says Kuiji (94/62): “When one sees that the dependent (paratantra) 
is empty of the imagined, the perfected is revealed: thus, the perfected, being re- 
vealed by emptiness, is the object of the first gate of liberation ...”. And the same 
for the other gates of liberation and the other natures. 


c. On the three gates (mukhas) and the realization to the highest point of exist- 
ence or true limit (bhita-koti-saksatkara), Asta-sahasrika, p. 378. 


d. On the relation of the four seals of dharmas (dharma-udddna-catustaya) with the 
three gates of liberation, Sitralamkara, p. 149. — The statements: 


1-2. sarva-samsk@ra anityah (1.e., all conditioning forces are impermanent) 
and sarva-samskara duhkhdh (i.e., all conditioning forces are suffering) are 
the secret doctrine (upanisad) of the liberation of wishlessness (apranihita- 
vimoksa); 

3. sarva-dharmda anatmanah (1.e., all factors are non-self) is the secret doctrine 
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of emptiness (siinyata); 
4. Santam nirvanam (1.e., nirvana is peace) is the secret doctrine of markless- 
ness (dnimitta). 


e. DaSsa-bhiimaka, 6, Rahder, p. 52: Liberation of emptiness (Sanyata-vimoksa) 
arises when dependent origination (pratitya-samutpdda) is understood as “empty 
of intrinsic nature”. From that time on, no mark of dharmas (dharma-nimitta) 
emerges: this is marklessness (Gnimitta). From that time on, one enters into the sign 
of emptiness (Siinyatd-nimitta): there is no desire (i.e., predilection [chanda], except 
for the welfare of sentient beings); this is wishlessness (apranihita). 


The three kinds of receptivity with regard to dharmas destined not to arise (an- 
utpattika|-dharma-|ksdntis #£4 #2) are generated relative to the three natures; 
these are: 


l. receptivity with regard to [dharmas] destined not to arise as an intrinsic 
nature (prakrty-anutpattika-ksanti A+ #24 724), [for the imagined (pari- 
kalpita) does not arise absolutely]; 

2. receptivity with regard to [dharmas] destined not to arise by themselves 
or spontaneously (svayam-anutpattika-ksanti BASE 7%), [for the depen- 
dent (paratantra) does not arise by itself (nor as itself)]; 

3. receptivity with regard to [dharmas] destined not to arise as suffering 
and defilement (klesa-duhkha-anutpattika-ksanti R75 £4 7%), (for, when 
the perfected (parinispanna) is realized, the defilements and suffering 
no longer arise]. 

(The three [natures] are, in sequence, the objects of the receptivities.) 

La Vallée Poussin comments: 

a. prakrti: our text has benxing A\£; Vikhyapana (T.31.1602.0508b), has benlai 2.3K. 

Klesa-duhkha: Vikhydpana: klesa-duhkha-mala. 


b. Siutralamkara, xi, 52, states that among the eight dharmas destined not to arise 
(anutpattika-dharmas) which are objects of the receptivity with regard to dharmas 
destined not to arise (anutpattika-dharma-ksdnti), there are three natures: 


1. non-arising of the specific characteristic (svalaksana-anutpatti); 

2. non-arising by themselves (svayam-anutpatti); 

3. non-existence of change (anyatha-abhava) (for the perfected [parinispanna] 
does not change). 


c. In the darsana-marga, (#2915), the receptivities (ksantis) are not knowledges 
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(jndnas): they are states [of “understanding (prajfia)’’] that prepare the knowledges 
(AKB vii, F 1). The receptivity of the stages conducive to penetration (nirvedha- 
bhagiyas) is a knowledge (jfidna) (#2897). — The receptivity with regard to dharmas 
destined not to arise (anutpattika-dharma-ks@nti) is a knowledge (jfidna) (Kuiji, 
9A/63r.). <S47> 


Receptivity with regard to dharmas destined not to arise (anutpattika-dharma- 
ksanti; YBh, 74) (= anutpattika-dharmesu ksantih, Sitralamkara, p. 163). 


d. At the beginning, the bodhisattva accepts the idea of non-arising: sarve dharma 
anutpattika ity adhimuncanti (Asta-sahasrika, p. 451): but that is only a resolution 
(adhimukti), that is, adherence, approval; the bodhisattva is not yet one who has 
acquired the receptivity with regard to dharmas destined not to arise (anutpattika- 
dharma-ksanti-pratilabdha). In the sixth stage (bhumi), even though he possesses 
an intense conforming receptivity (dnulomiki ksdnti), he has not yet acquired the 
gate of the receptivity with regard to dharmas destined not to arise (anutpattika- 
dharma-ksanti-mzukha): it is at the eighth stage that he acquires the receptivity 
(Dasa-bhimaka, Rahder, pp. 47, 65-66; Satradlamkara, xix, 36, p. 166; Vikhyapana 
(T.31.1602.0508c), cited by Kuiji: “This threefold receptivity is the immovable (acala) 
stage”’.) 


But Buddhabhimi-Sdstra (T.26.1530.0321b10): 


The bodhisattva who has acquired the receptivity with regard to dharmas destined 
not to arise (anutpattika-dharma-ksanti): since the first stage (bhumi), he has 
attained the suchness (tathata) that reveals the two kinds of emptiness; he has 
seen that what had been imagined (parikalpita) as nature of all dharmas neither 
arises nor ceases; he has seen the original and always pure nirvana; he pos- 
sesses the knowledge (jidna) that savors one taste ... . 


Two comparisons: the gods, before entering into Misrakavana [i.e., Indra’s pleasure 
grove], differ and have the notion of “me” and “mine”; the rivers, before entering 
into the great ocean, ... . 


There are various opinions. The first comparison relates to bodhisattvas who 
have entered into the first or the eighth stage, and also to those who have not 
entered. The second relates to bodhisattvas who have entered into the eighth 
stage or the Buddha stage ... . — Or else, the two comparisons relate to bodhi- 
sattvas who have acquired or have not acquired the receptivity with regard to 
dharmas destined not to arise (anutpattika-dharma-ksanti): the first shows that 
the qualities of the bodhisattvas are mysterious; the second, that they are inex- 
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haustible.?23 


#826 VIII.a. What is the relationship between the two truths (— #7) and the three 
natures (see #2389)? 


923 


La Vallée Poussin comments: 
1. Bibliography. 


The two truths in the Pali sources, Manoratha-pirani, 1, p. 95 and Kathda-vatthu, 
commentary p. 22, transl. of Katha-vatthu, pp. 63, 180, 371; Ledi Sadaw, “Some 
Points in Buddhist Doctrine”, JPTS 1914: 129; Oltramare, p. 300. 


According to the Sarvastivadins, Vibhasd (T.27.1545.0399b) (the one single truth, Sutta- 
nipata, 884, the two and the four truths); AKB vi, F 139; Samghabhadra, Shun 
zhengli lun (T.29.1562.0666a). 


According to the Sautrantikas, AKB vi, F 141. 
According to Harivarman, Tattva-siddhi, chap. 38, 39, 141. 


According to the Madhyamikas, Madhyamaka-vrtti, xxiv, 8, p. 491; Madhyamaka- 
avatara, pp. 70, 175 (transl. pp. 64, 356); Bodhicarydavatara, 1x, 2. — See Siddhi F 531, 
554-555, #2389, #2756. 


The note by /-tsing in Takakusu, p. 168. 


The little treatise “Hand-treatise” published and translated by FW. Thomas, JRAS 
<548> 1918: 267 [p. 279: sarvaprajnaptivastinadm nijariupapariksane ?| reminds one 
of AKB vi, F 41 (see Kuiji, 9A/89r.). 


Among the sources, see Aryasatyadvaydavatara (in Bodhicaryavatara, ix, 2, p. 366; 
Madhyamaka-vrtti, p. 374), Pitaputra-samagama (Bodhicarydvatara, p. 367; Siksa- 
samuccaya, p. 156; Baoji jing (T.11.0310.0378b); Ratna-kitta, 66, Yama gods). 


The stanzas in Baoji jing (T11.0310.0378c, 0379a) are in quasi-Sanskrit; the first (taken 
from the Pitaputra), in Bodhicarydvatara, p. 361; a good number, including this 
first one, (taken from Tattvanirdesa-samadhi), in Madhyamakdvatara, pp. 175-178, 
Muséon, 1910: 356—357. Same variants. 


2. From a certain point of view, the conventional (samvrti) is mixed up with not- 
knowing (avidya) or delusion (moha) or non-knowledge (ajfidna). One recognizes 
in it the twofold power which the Vedanta attributes to non-knowledge (ajfidna), 
1.e., the power of the hindrance (Gvarana) and of distraction (viksepa). See, for 


Asta-sahasrika, p. 368: Sakyamuni acquires the receptivity (ksdnti) at the offering of 
flowers to Dipamkara. 


888 J. The three natures 


example, Bodhicarydvatara, p. 352 (chapter 9): 


It is called the conventional (samvrti) because the true complete knowledge 
(yatha-bhita-parijnana) 1s veiled (Gvriyate) by it: it hides the true nature of things 
(svabhava-dvarana); it makes the false appear (Gnrta-prakasana; MS. Gvrta-). 
Synonyms avidyd (nescience/ignorance), moha (error/delusion), viparyasa (upside- 
down view). Ignorance (avidyd) is, indeed, called the conventional because it 
imputes to things an intrinsic nature which does not belong to them (asat- 
padartha-svaripa-dropika) and veils the seeing of the true nature (svabhdva- 
darSana-dvarana-dtmika@)... . 


This is what [the Aloka-mdla] says: 


abhitam khydpayaty artham bhitam avrtya vartate 
avidya jayamdnaiva kamalatankavrttivat || 


3. Santideva (Bodhicaryavatara, 1x, 2): 
buddher agocaras tattvam buddhih samvrtir ucyate | 


The conventional (samvrti) is mixed up with the intellect (buddhi), let us say, with 
the “mind” or with an idea. It is easy to see that the intellect cannot be reality, cannot 
attain the reality that is an unconditioned (asamskrta) [dharma], unchangeable, and 
beyond any expression, beyond any “predicament”. — But the intellect, without at- 
taining reality, is able to go near it: thus, there are several kinds of the conventional 
(samvrti). 


The notion of the son of a barren woman o7 the notion of a sky-flower; the notion 
of a pitcher or of an army, the notion of a permanent soul, of an “I’’; the notion of 
color, sensation, etc.; the notion of the non-substantiality of color ... . Or the mind 
imagines things that are absolutely non-existent; or else, it even forms the idea of 
an individual in regards to groups or series; or else, even when going beyond the 
idea of an individual, it nevertheless attributes an intrinsic nature (svabhdva) to 
elements that form groups or series, 1.e., to the aggregates (skandhas), a thinkable or 
nameable (abhideya) nature which does not belong to them; [this is what the Little 
Vehicle does]; or else, it recognizes that the mentioned aggregates are in reality de- 
void of any intrinsic or thinkable nature: that they are “empty” or “without intrinsic 
nature”’. 


Santideva teaches thus the multiplicity of the conventional (samvrtis): 


1. The false conventional (mithyad-samvrti): that which the man afflicted with oph- 
thalmia sees, and the true (tathya) conventional: that which the man with normal eyes 
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sees. This latter conventional is properly called the conventional existing from the 
point of view of the world (loka-samvrti), the conventional truth existing from the 
point of view of the world (loka-samvrti-satya): that which is accepted as true in the 
world. 


2. The conventional of the yogins (yogi-samvrti), which is multiple: some yogins 
recognize that women are impure; others recognize <549> that they do not exist 
as women, being a “complex” and a “series”; others recognize that the elements that 
constitute a woman are “empty”’.?4 


The distinction of the conventional (samvrtis) is even more erudite, as we will see in 
the school of the Vijnanavada. 


#828 The conventional (samvrti t<{§) (is of these three kinds), i.e., the imagined (pari- 
kalpita), the dependent (paratantra) and the perfected (parinispanna); the absolute 
(paramartha }§#=) is exclusively the perfected ([B] 5%) (see #2849). 


1. 


The conventional (samvrti) is threefold: 

a. the conventional qua designations [or nominal existence] (prajnapti- 
samvrti {Ett 18); 

b. the conventional qua the course of practice (pratipatti-samvrti {7 TE {§); 
{8/37v. } 

c. the conventional qua the revealing [of suchness] (udbhdvana-samvrti #4 


STE). 


Namely, respectively, (these three natures), i.e., the intrinsic nature of the imagined 
(parikalpita-svabhdava), etc. 


#2829 2. 
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The absolute (paramartha /i§#§) is threefold: 


a. the absolute qua object-referent (artha-paramartha #:/ #:), namely, 
suchness (tathata #4), for the latter is the object-referent (artha) of the 
highest (parama [#2 #%) [knowledge]; 

b. the absolute qua possession [of nirvana] (prapti-paramartha #8), 
namely, nirvana (7248), for the latter is the absolute thing (artha parama 
Bs BU Be); 

c. the absolute qua the course of practice [of the noble path] (pratipatti- 


It is easy to see that the mind of these last yogins is both conventional (samvrti) and 
absolute (paramartha), namely, conventional since it is buddhi or dhi, mind; but non- 
conventional since, far from “covering” the truth, it uncovers it: thus, the absolute truth 
(param@rtha-satya), the real truth, or else, the absolute (paramartha), the true reality. 
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paramartha {7 }§#&), namely, the noble path, for the latter has the abso- 
lute (parama) for its purpose (artha (i 435). 


These three kinds are included in the perfected (parinispanna) (nature ([A|RKEV£)): 
the first two because they are immutable (avikarin #£*); the third because it is 
non-upside-down (aviparita #£ fil). 

La Vallée Poussin comments: 


The theories of our authors are complicated. 


I. On the one hand, three kinds of the conventional (samvrtis) and three kinds 
of the absolute (paramarthas) (Madhyanta-vibhdga: Paramartha, T.31.1599.0456; 
Xuanzang, T.31.1600.0469) which fortunately are each named in the commentary on 
the Nama-samgiti, 50 and 51. [Through the kindness of Th. Stcherbatsky, I have 
been able to use a copy made by Minayev. There is a copy by the RAS.] — This is 
the tenet that the Siddhi puts forth here. 

II. On the other hand, four kinds of the conventional and four kinds of the abso- 
lute (YBh, 64, cited in Bukkyo Daijiten, p. 1097). These four kinds of the absolute 
are explained below, #2848; but the four kinds of the conventional are not named 
in the Siddhi. [The original Sanskrit terms are missing, but, except for adhigama 
(realization) = zhengde #4, the reconstructions may be considered to be certain. ] 

The three [kinds of the conventional] correspond to the four [kinds of the conven- 
tional]. 

In addition, the last three kinds of the conventional in the list of four are the first 
three kinds of the absolute in the list of four [Le., 1.e., yukti-samvrti = loka-paramartha; 
adhigama-samvrti = yukti-paramartha;, paramartha-samvrti = adhigama-paramartha] 
(see chart below). 

[On the relationship of the conventional and the absolute, see #2254, #2389, #2765, 
#2831, and Appendix One (see F 757) on the suchness (tathata) of the Madhyamikas. 


A. The four kinds of conventional truth (samvrti-satyas) (samvrti = su and shisu 
t+) [= YBh]. 
1. Conventional truth qua the world (loka-samvrti-satya) (shijian TE fE)): 


Pitchers, clothing, army, forest. [This is the reality that is established in the world 
(laukika-prasiddha-tattva-artha) at #2809.] <550> 


2. Conventional truth qua reason (yukti-samvrti-satya) (daoli #432): 


The various categories of dharmas, 1.e., aggregates (skandhas), etc., are true, being 
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established by reason. [This is the reality that is established by reason (yukti-pra- 
siddha-tattva-artha) at #2809; see also #2332.] 


3. Conventional truth qua realization (adhigama-samvrti-satya) (adhigama ?, 
zhengde 33 (3): 


The four truths as the Buddha taught them by way of means; the path where the 
truths are distinguished, the path of insight into the established modes of opera- 
tion (vyavasthita-akara-darsSana-marga) (#2941). 


4. Conventional truth qua the absolute (paramartha-samvrti-satya): 


The path where the truths are not distinguished, in which suchness (tathatd) is 
revealed by the two kinds of emptiness (#2936). — It is the conventional since it is 
the dependent (paratantra) and with figurating (savikalpa); it is absolute, for we 
have seen that the pure dependent is the perfected (parinispanna) (#2781). 


B. Three kinds of conventional truth (samvrti-satyas) [= Madhydanta-vibhdga; 
CWSL]. 


1. Conventional truth qua designations [or nominal existence] (prajnapti-sam- 
vrti-satya) (transl.: Paramartha, liming 17.44; Xuanzang, jia {fx): 


This is the truth of conventional experience (vyavahdra-satya), 1.e., pitchers, etc. In 
fact, there is nothing here but names. 


This truth corresponds to the conventional truth qua the world (Joka-samvrti-satya). 


2. Conventional truth qua the course of practice (pratipatti-samvrti-satya) (transI.: 
Paramartha, guxing HY{7, Xuanzang, xing {7J): 


This truth includes: 


a. the conventional truth qua reason (yukti-samvrti-satya), in its entirety: this 
is the truth according to which the aggregates (skandhas), sense-spheres 
(dyatanas), etc., exist. 

b. one part of the conventional truth qua realization (adhigama-samvrti- 
satya), the teaching of the four truths considered in themselves, disre- 
garding the suchness (tathatd) that reveals the empty and non-self modes 
of operation. 


3. Conventional truth qua the revealing [of suchness] (udbhdvand-samvrti-satya) 
(xianliao #4 [): When the imagined (parikalpita) is abandoned, when the impure 
dependent (paratantra) disappears, suchness (tathata) is manifested or revealed 
(xian) by the two kinds of emptiness of the person (pudgala) and of dharmas. 
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This truth includes: 


a. the conventional truth qua the absolute (paramartha-samvrti-satya); 
b. one part of the conventional truth qua realization (adhigama-samvrti-satya). 


This is the perfected (parinispanna) and the absolute (paramartha). 


Abhisamaydlamkardaloka, ad Asta-sahasrikd, p. 14 at bottom: udbhdvand-samvrtya 
Siksata ity abhiprayenaha: evam Siksamana ityddi. 


This is the conventional that reveals the absolute (paramartha). 


Xianliao #4 S corresponds to revealing, i.e., (1) to vyafijana, vyanjaka [1.e., the lamp is 

the revealing cause (vyafijana-hetu) of the color, (Lankavatara, p. 83, T.16.0672.0600) |; 
~ (2) to abhivyakti (Rahder, Daga-bhiimi, p. 69); (3) to plaphavitd on p. 10; AKB 
1, F 43); (4) to uttana (Vyutpatti). 


We have often encountered the expression: “Suchness revealed by the two kinds 
of emptiness or by emptiness” (Siéinyatd-udbhavita-tathatd, #0337). 


The Madhyamikas use the word abhidyotayati: 


- tatah Stinyatapravacanoktih samastasamaropavyavrttipratipadanena vineyajana- 
samtane tattvaripam abhidyotayati | na tu Siinyatam eva vidadhdti | yena saiva 
prapaficah syat. (Subhdasita-samgraha, fol. 31b, Muséon, 1905). 


C. Four kinds of absolute truth (paramartha-satyas) [= YBh]: 


1. Absolute truth qua the world (loka-paramartha-satya) = conventional truth 
qua reason (yukti-samvrti-satya). 

2. Absolute truth qua reason (yukti-paramartha-satya) = conventional truth 
qua realization (adhigama-samvrti-satya) = path (marga). 

3. Absolute truth qua realization (adhigama-paramartha-satya) = convention- 
al truth qua the absolute (paramartha-samvrti-satya) = nirvana. 

4. Absolute truth qua the absolute (paramartha-paramartha-satya) = suchness 

_ (tathata), dharma-dhdatu (see #2332). <551> 


D. Three kinds of absolute truth (paramartha-satyas) |= Madhyanta-vibhaga; 
CWSL]: : 


1. Absolute truth qua object-referent (artha-paramdartha-satya), i.e., suchness 
(tathata), for the latter is the object-referent (artha) of the highest (parama) 
[knowledge] (compare. AKB i, F 4; Vyakhyda: paramasya jnanasyarthah 
paramarthah). — It is the absolute [truth] qua the absolute (paramartha- 
paramartha) of the list of the four. 
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2. Absolute [truth] qua possession [of nirvana] (prapti-paramartha) (zhide 243; 
new translation, de #}), i.e., nirvana, for the latter is the highest (parama) 
thing (artha) (compare AKB: sarvadharmanam agratvat paramarthah). — It 
is the absolute [truth] qua realization (adhigama-param4rtha) of the list 
of the four. | 

3. Absolute [truth] qua the course of practice (pratipatti-paramdartha), i.e., the 
noble path, for the path has, for its purpose (artha), the highest (parama), 
1.e., nirvana, the highest dharma. — It is the absolute [truth] qua reason 
(yukti-paramartha) of the list of the four. 


Thus we have the following table: 


VIII.b. The four truths and the two truths. 

La Vallée Poussin comments: 

1. Bodhicarydvatadra-panijika, 1x, p. 362: 
dve satye ... | nanu catvary dryasatyani duhkhasamudayanirodhamargalaksandny 
abhidharme kathitani bhagavatd | tat katham dve satye iti || 
... vineyajanaSayanuSayavasdd ete dve eva catvari krtva kathitani ... . 
Two truths? But does the Bhagavat not teach four truths? — Taking into account 
the dispositions of “those who are able to be converted [or instructed]’’, the 
Bhagavat has made four truths out of the two truths. The first two truths and the 
fourth, 1.e., being the intrinsic nature of the conventional truth (samvrti-sva- 
bhavatayda), are part of the conventional truth (samvrti-satya); the third 1s part 
of the absolute truth (paramartha-satya). 

The same teaching in Madhyamakavatara, p. 70 (Muséon, 1907), which adds: “In 

the same way, any other truth, no matter what it is, is part—as is suitable—of one 

or another of the two truths. Are there thus other truths distinct from the four? 

Yes ... .” There follows the list from DaSsa-bhimi, p. 42. 


The same teaching in Harivarman, Tattva-siddhi, 192. — [From which it results 
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that the true path is not the seeing of the four truths, but the seeing of cessation 
(nirodha).| <552> 


2. Vibhdsa (T.27.1545.0399c). 


According to some masters, the first two truths, i.e., suffering (duhkha) and origin 
(samudaya), are conventional truth (samvrti-satya), for all the things immediately 
perceived in the world, i.e., men, women, going, staying, resting, pitcher, clothing, 
etc., are part of these two truths. The other two truths, i.e., cessation (nirodha) and the 
path (marga), are absolute truth (paramartha-satya), for the real supramundane 
qualities (gunas) are part of these two truths. 


According to some masters, the first three truths are conventional truth, for mundane 
things occur in the first two. In addition, the Bhagavat said that the truth of cessation 
(nirodha-satya) was like a city, a palace, the other bank: since all these designations 
of the mundane level refer to the truth of cessation, it too is conventional truth. Only 
the truth of the path (mdrga-satya) is absolute (paramartha), for it does not involve 
mundane designations. 


According to some other masters, the four truths are conventional truth. For the first 
three, as above: because mundane things occur in them. The truth of the path also 
involves mundane things, for it is said that the Buddha preached the truth of the path 
to mendicants (sramanas) and to brahmans. Only the statement: “All dharmas are 
empty (sinya), non-self (andtman)’, is absolute truth,” for in emptiness and non-self, 
all mundane things are indescribable. 


Pingjia®”® says: It must be said that the four truths are conventional truth. Concern- 
ing suffering (duhkha) and the origin (samudaya), as above. But: 


a. In the truth of suffering (duhkha-satya), there is absolute truth, namely, the 
principle (Ji #2) of suffering, impermanent, empty and non-self (duhkha-anitya- 
Sunya-andatman). 

b. In the [truth of the] origin (samudaya) too: the principle of cause, origin, suc- 
cessive origination and condition (hetu-samudaya-prabhava-pratyaya). 


c. In the truth of cessation (nirodha-satya), there is conventional truth, for the 
Bhagavat said that it was like a city, a palace, the other bank. But there is also 
absolute truth, namely, the principle of cessation, peaceful, excellent and escape 


5 Compare the Mahasamgika theses, 3, BahuSruttya, 1, in Vasumitra’s Treatise on the Sects 
(Yibu zonglun lun, T.49.2031). 


6 = Pingjia #3. — The critique, the orthodox opinion. 
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(nirodha-Santa-pranita-nihsarana). 


d. In the truth of the path (mdrga-satya), there is conventional truth, for the 
Bhagavat said it is like a raft, a rock, a staircase (sopdna), a dyke (setu), a flower, 
water. But there is also absolute truth, namely, the principle of path, correct method, 
route of obtaining and conducive to definitive exit (mdarga-nydya-pratipad-niryana). 


The four truths being both conventional and absolute truth, we see that the two 
truths include the eighteen sense-elements (dhdtus), the twelve sense-spheres 
(dyatanas), the five aggregates (skandhas). Indeed, space (4kd@sa) and the cessation 
not due to deliberation (apratisamkhya-nirodha) are also included in the two truths. 


3. Vibhasa (7.271545.0400a26): 


Vasumitra says: “The name that indicates (xian #4) is conventional truth (samvrti- 
satya); the dharma that is indicated is absolute truth (paramdartha-satya)”. He also 
says: “The name pronounced in conformity with the world is conventional truth; 
the name pronounced in conformity with the saints (dryas) is absolute truth’. 


The Mahabhadanta says: “Things like a sentient being (sattva), pitcher, clothing, 
etc.: labels generated by a non-false mind, are conventional truth; principles like 
causality (pratyayata), dependent origination (pratitya-samutpdda) ... are absolute 
truth’. 


Dharmatrata says: “The name, in its nature, <553> 1s the conventional, which is one 
part of the truth of suffering and of the truth of the origin. The thing (artha), in its 
nature, is the absolute, which is one part of the first two truths, the last two truths 
and the two unconditioned factors (asamskrtas)”’. 


[The Vibhdsa then examines the texts relative to the three kinds of brahma-satyas. | 
4. YBh, 55, 67. 
#2830 IX. To which (domain of) knowledge (jfidna *) are the three natures related?? 


The imagined nature (parikalpita-svabhdva #a3t Ait #4) is not of the domain of 
any knowledge (#Fit{T), [i.e., neither of the knowledge of ordinary worldlings 
(prthagjanas) nor of the knowledge of the saints (dryas),] for it has no reality 
(or is not a substance of its own) (svabhdva | #8) and thus cannot be the con- 
dition qua object (Glambana-pratyaya fit#&#&).” Nevertheless, the ignorant (#*) 
imagine (or conceive) it to be existent (#4). The saints (2244) understand it to 
be non-existent (#£): one can thus also say that it is the object (visaya 5%) of the 
knowledge of ordinary worldlings ()L) and of the knowledge of the saints (#). 


The dependent nature (paratantra-svabhava {K{th#E TE) is of the domain of both 
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knowledges (— #7). 


The perfected nature (parinispanna-svabhdva [Bl RX EVE) {8/38r.} is the object 
(visaya 3%) of the knowledge of the saints alone (22%#).° 


“The texts contain three theses: “(1) The first nature is not of the domain of the 


‘knowledges (jfidnas), i.e., mundane or of the saint (arya); (2) it 1s of the domain 
of mundane knowledge; (3) it is of the domain of two knowledges”. 


The Buddhabhimi-Sastra (T.26.1530.0324a21) explains the knowledges of the Buddha: 
The great mirror-knowledge (mahd-ddarSsa-jridna 3%) (see #3265) is directed at 
all dharmas, specific characteristics (#4), common characteristics (4£49); for it 
has the dependent (paratantra ( {HtE VE) and the perfected (parinispanna |B] XE Vt) 
for its object (visaya 5%). But the imagined (parikalpita #1 Ft #4) is simply imag- 

ined by the mistaken mind of fools (Mii&¥L), thus it is not the object of the 
knowledge (#3) of the saint (2). This is why we do not say that the knowledge 
of the saint attains it (or that it is a condition [qua object] (H¢ #anm®)). As the 
Sastra explains (YBh, cited by Kuiji, 9A/66v.): 


The imagined is the object of the mundane knowledge alone (H£ /L#743); the 
perfect, of the knowledge of the saint alone; the dependent, of both knowIl- 
edges. Not having any reality (#£#8), the imagined is not immediately per- 
ceived by the saints (JE2! Ara). 


But, someone will say: — In that case, it is wrong that the knowledge of the saint 
cognizes everything (45 ffJ ° B24! A); and, if the imagined does not exist, 
by what knowledge can it be cognized ({# Biz f& ° 44a) FAA)? 


[Reply:] — If one cognizes it as existent (#4), that is erroneous imagination 
(EE 2)); if one cognizes it as not existent (#£), it is no longer imagined. ... 
Thus, although the knowledge of the saint cognizes [the imagined] as non- 
existent, [nevertheless,] it cannot be said that it takes [the imagined nature] 


for its object (i 2 HERI» FE o TM ARR EAS). 


[Question:] — Can one cognize things as non-existent? Can non-existence 
(abhava) be the object (Glambana) of cognition? 


[Reply:] — The sitra says: “It is impossible that I can cognize that which does 
not exist in the world”. ... . 


Compare AKB vy, F 62; vi, F 141-142. 


e Kuiji (9A/65v.) — “The imagined is not a “condition qua object” (Glambana-pratyaya). 


... If it were so, then the knowledge of the Buddha would not be directed at the 


#2831 
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imagined. One cannot accept that this knowledge is eithér directed at or not di- 
rected at the imagined. It is not directed at the imagined because <554> it does 
not cognize the non-existent ...”. — It is not denied that the imagined 1s that which 
is thought of (suolii Fit) (tarkya); but it is not that which is relied on (suotuo Ft 
aL) (see #2468). 


Do the saints (dryas) cognize the perfected (parinispanna)? The Madhyamikas cite a 
sutra (Bodhicaryavatara-panyjika, 1x, 2, p. 366): paramarthasatyam sarva-vyavahara- 
_samatikrantam nirvisesam anutpannam aniruddham abhidheyabhidhana-jnhana- 
Jneya-vigatam yavat sarvakaropeta-sarvajnajnana-visayabhava-samatikrantam ...”. 
“The absolute truth (paramartha-satya) is beyond the quality of being an object of 
the perfect knowledge of the Omniscient One”. (See Appendix One, on tathatd.) 


X. The three natures and the two modes of existence, 1.e., existence as desig- 


nation (prajnapti-sat {R) and real existence (dravya-sat ®). 
(Among the three natures, how many are figurative designations ({f) and how 
many are real entities (&)?) 


The imagined nature (parikalpita-svabhava #aiit Fit #4)—being established (2212, 
vyavasthita, vithapita) by a false opinion (#)—may be said to exist only as a 


figurative designation ({f). But as it completely lacks substance (#8) (and char- 


acteristics (f)), one cannot say that it exists either as designation ({f%) or as 
real (#4). 
The dependent nature (paratantra-svabhava (kK (HEE) exists as figurative desig- 
nation (4) and as reality (@#). 
([The dependent nature] is said to) exist as figurative designation (fi), (because 
this nature () [comprises]): 

1. complexes, i.e., pinda (ER, samudaya, samcaya, samagri);°”' 

2. series (448 samtdna, samtati);° 
3. (states (4>fiZ)).°” 


({The dependent nature] is said to) exist as reality (4) because minds, men- 


27 Pitchers, etc., i.e., combinations of numerous real dharmas, do not exist in themselves, 
are not real. 

28 Numerous dharmas that were real, that will be real for a long time, are supposed to con- 
stitute a single entity: “At that time I was the king of stags”. 

9 Formations dissociated from mind (viprayukta-samskaras) are not states (avasthda) of 
certain realities (see #0215); likewise the visibility of matter (vipa), etc. 
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tal factors and matter (cittas-caittas-ripa 1(».(»Ftf) arise from causes and con- 
ditions (pratyayas *%). 

[For Bhavaviveka, from the point of view of true truth (paramartha), the minds, 
mental factors and matter (= dependent [paratantra]) are existing as designa- 
tion.] But if real dharmas (i) would not exist, dharmas as figurative desig- 
nation ({f?#) would not exist either. Figurative designation is established only 
on the basis of a real entity ({E:(K#) which is the cause (J) of this designation. 
(See #2765.) 


The perfected nature (parinispanna-svabhdava |B\ hi. ¥£) alone is real existence 
(#4) for it is not (established) in dependence on (other) causes (and conditions 
(4). 


La Vallée Poussin comments: 


1. For Bhavaviveka, from the point of view of the absolute (paramartha), the de- 
pendent (paratantra) exists as designation ... . — Vikhydpana (T.31.1602.0558c): “It 
must not be said <555> that all dharmas have only existence as designation. — Why? 
— The dharmas as designation must have a cause that supports them. In the ab- 
sence of real dharmas, the dharmas as designation are not established. ... If the two 
classes of dharmas being absent, there is neither pollution (samklesa) nor purifica- 
tion (vyavaddna). ... The dependent does not exist in the manner it is “designated” 
(yatha prajnapyate), but it is not without existing. Thus it does not exist, it does not 
not-exist absolutely (sarvathda) ...”. Samuccaya-vyakhy4 (T.31.1606.0704c): “What 1s 
real? ... What exists as designation? ... That which depends on names exists as 
designation; that which does not depend on names is real”. — What exists as the 
conventional (samvrti-sat) is everything that is the object (alambana) of pollution; 
what exists as the absolute (paramartha-sat) is everything that is the object of puri- 
fication: i.e., that which is the object of the polluted (samklista) mind, that which 
is the object of the pure (vyavaddata) mind ... [Kuiji (9A/89r.) gives interesting quo- 
tations on the common charactefistic (s@mdnya-laksana) ... .] 


2. On the “doctrine of designations” (prajfapti-vada) of the Ekavyavaharikas, 
Lokottaravadins and Prajnaptivadins, see Kuiji commenting on the Treatise on the 
Sects by Vasumitra. 


3. See #2116, #2659. 
#2832 XI. Are these three natures different (#) (or non-different (7.))? (See #2763.) 


They are not different: [because the imagined (parikalpita) is not separate from 
the dependent (paratantra), for the perfected (parinispanna) is the real substance 
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of the dependent; in a word,] because they have no separate “identities or sub- 
stances” (#£ | #8). 


They are not non-different: because the falsely conceived (#4), the caused 
(pratyaya-udbhava 7K, the contingent) and the truly real (Hs) are distinct. 
{8/38v. } 


#833 Thus, the three natures may be examined from many other points of view. (Being 
weary of (J&k) and fearing (744) endless presentations (8 3<), we have given only 
a summary exposition (#%) of the essential points (AJ) and) will not say more 
than that. <556> 


930 _-‘Tf the imagined (parikalpita) were real, it would be different from the dependent (para- 
tantra) .... 
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jc. Three natures and three kinds of absence of a nature (nihsvabhavata)”*' 
La Vallée Poussin comments: 


1. On the absence of a nature (nihsvabhavata), see Sutralamkara, xi, 50-51, p. 67 
(compare the three kinds of emptiness [Sainyatds], see #2818); same explanations 
in the Samuccaya-vyakhy4 (T.31.1606.0751c), where the three kinds of absence of a 
nature are studied (see T.31.1606.0752a). 


Vikhyapana, verses (karikas) (T.31.1603.0586c), commentary (T.31.1602.0557). 


The source is probably YBh, 73, towards the middle: “What were the Bhagavat’s 
intention in. saying that all dharmas are without a nature (nihsvabhava)?” — He 
meant to refer to the absence of a nature qua characteristics (laksana-nihsva- 
bhavata) ... . | 


2. Samdhi-nirmocana, chap. vii of the Tibetan translation, chap. v of the Chinese 
translation (which is more developed) (T.16.0676.0693c): 


The Bhagavat teaches the existence of the aggregates (skandhas), their specific 
characteristic (svalaksana), their arising (utpdda), their ceasing (nirodha), their 
abandonment (prahdna), [their complete knowledge] (parijria); ... he defines the 
eightfold path (0693c). ... On the other hand (0694a), he teaches that all dharmas 
are without a nature (nihsvabhdava), unarisen (anutpanna), unceasing (ani- 
ruddha), peaceful from the beginning (Gdi-Santa), essentially nirvanized (pra- 
krti-parinirvrta) (Sutrdlamkara, p. 68). What is the Bhagavat’s intent here? © 


Know that, if I teach: “All dharmas are without a nature (nihsvabhava)’’, it 1s 
by referring (dgongs nas) to the threefold absence of a nature (nihsvabhavata): 


a. absence of a nature qua characteristics (laksana-nihsvabhavata); 
b. absence of a nature qua the arising (utpatti-nihsvabhavata); 
c. absence of a nature qua the absolute (paramdartha-nihsvabhavata). 


a. What is the absence of a nature qua characteristics of dharmas (dharma- 
_ laksana-nihsvabhdavata)? — It is the imagined characteristic of dharmas (dharma- 
parikalpita-laksana). — Why? — Because [this characteristic] is established by 
names and conventions (ndma-samketa-vyavasthita-laksana), and not estab- 
lished by itself (svalaksanena avyavasthitam). This is why it is called absence 
of a nature qua characteristics of dharmas. | | 


1 karikds 23-25. | 
At the end of this translation, in Appendix One, see the notes on suchness (tathata), true 
suchness (bhita-tathata), dharma-dhdatu, etc. | 
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b. What is absence of a nature qua the arising of dharmas (dharma-utpatti- 
nihsvabhavata)? — It is the dependent characteristic of dharmas (dharma-para- 
tantra-laksana). — Why? — Because it exists by the power of [other] causes 
[and conditions], and not by itself. This is why it is called... . 


c. What is absence of a nature qua the absolute (paramartha-nihsvabhavata)? — 
The dharmas that are called “without a nature” (nihsvabhdva) due to the ab- 
sence of a nature qua the arising (utpatti-nihsvabhavata), namely, the dharmas 
generated by causes, are also called absence of a nature qua the absolute. — 
Why? — That which, in dharmas, is the vyavadana-alambana (1.e., the object 
of cognition that involves purification)? I declare that this is the absolute 
(paramartha). [The Chinese has a negation that is absent in the Tibetan: “I 
declare that this is the absence of a nature qua the absolute’’.] Now, the depen- 
dent characteristic (paratantra-laksana) is not this object (@lambana); thus, [this 
object] is the absence of a nature qua the absolute. <557> 


Furthermore, the perfected characteristic of dharmas (dharma-parinispanna- 
laksana) also is the absence of a nature qua the absolute of dharmas (dharma- 
paramartha-nihsvabhavata). — Why? — The non-self of dharmas (dharma- 
nairatmya) of all the dharmas, this is the absolute; this is also the absence of 
a nature, for the non-self of dharmas is the absolute truth (paramartha-satya) 
of all dharmas, for [the absolute truth] is manifested by absence of a nature 
(nihsvabhavata). 


Samdhi-nirmocana (T.16.0676.069696b): 


“All dharmas are without intrinsic nature, unarisen, unceasing, peaceful in 
themselves (prakrti-Santi), always nirvanized in their nature’: what intelli- 
gent person would think that there is no “hidden intent” in this statement? 


If there are three natures (svabhdvas =), why does the Bhagavat (t28) teach 


that “all dharmas are without an intrinsic nature (svabhdva) (#£ 8 t)’? [In other 
words, if dharmas exist in three ways, i.e., as imagined (parikalpita), dependent 
(paratantra), perfected (parinispanna), each as it fits, why does the Bhagavat teach 
that they are empty (sinya), that they are without a nature (nihsvabhdava)? | 


Vasubandhu replies to this question. The stanzas say: 


trividhasya svabhavasya trividham nihsvabhavatam | 
sandhaya sarva-dharmanam deSita nihsvabhavata || 23 


932 Compare Siddhi F 555: ““What exists as the conventional ...”. 
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prathamo laksanenanaiva nihsvabhdavo ’parah punah | 
na svayambhava etasyety apara nihsvabhavata || 24 
dharmanam paramarthas ca sa yatas tathatadpi sah 
sarva-kdlam tathd-bhdvat saiva vijhapti-matratd || 25 


BO ARC = TE ° 


WCE He 


WIBUtHARTE - 
(FA ae BERIT 
> IBN EA 
MEM - 


ee Fs 


WR FEE 
» ~HE FEE 


FIT Die VE 


BIDE ae BT THE 


| 


- || 23 


- || 24 
=| 


* || 25 


J. The three natures 


Considering the threefold absence of a nature (nihsvabhdavata) of the 
threefold nature (svabhdva), the Bhagavat has taught the absence of a 
nature of all dharmas. 


The first nature is without a nature (nihsvabhava) insofar its character- 
istics are non-existent. As for the second, it is another absence of a na- 
ture, insofar [the characteristics of its dharmas] do not arise by themselves. 


[The third is the absence of a nature qua the absolute (param4Grtha-nih- 
svabhavata)| because it is the absolute (paramartha) of dharmas; it is 
also suchness (tathata) because it is unchanging; it is vijnapti-mdatrata. 


[In other words, according to Xuanzang:] 


(On the basis (#«) of) these three natures (svabhdvas £), (the three 
kinds of) absence of a nature (nihsvabhava #£') are, respectively, (es- 
tablished (iZ)): therefore, (the Buddha (4##),) the Bhagavat, teaches, (al- 
beit in veiled language (24% #t),) that all dharmas are without a nature 


(FETE). 


The first (#7) is absence of a nature in itself (or in terms of character- 
istics) (#9 #7). 

The second (°X) is absence of a nature in terms of dharmas not arising 
by themselves (7). 

The third ({@) is <558> absence of a nature in terms of being free (4 
Bt) of the first nature (fil), i.e., of (the nature ((£) of) the imagined (Ff 
#1) self (atman 4) and dharmas (7#). 


25. 
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This third (tL) is the absolute of dharmas (dharma-paramartha }£/#§ #3); 
it is also true suchness (bhita-tathata E41) because it is always (#7) 
such in its nature (414): this is (the real nature (4) of) vijfapti- 
matrata (2 té). 


The Treatise: 


ON THE BASIS OF THESE (previously mentioned) THREE NATURES (svabhavas) (= 
VE), THE (subsequently discussed) THREE kinds of ABSENCE OF A NATURE (nih- 
svabhavatds) ARE ESTABLISHED, {9/lv.} namely: 


1. absence of a nature qua characteristics (laksana-nihsvabhavata *§#£\£); 
2. absence of a nature qua the arising (utpatti-nihsvabhdavata “ #£ v7); 
3. absence of a nature qua the absolute (paramartha-nihsvabhavata |B #5 #E PE). 


If THEREFORE THE BUDDHA TEACHES, ALBEIT IN VEILED LANGUAGE, THAT “ALL 
DHARMAS ARE (themselves) WITHOUT A NATURE (nihsvabhdva)”’ [i.e., “without 
99 66 


intrinsic nature’’, “without reality’’], it is not that there is not any nature ([#) at all 
in them. 


Also, the stanza (kdrikd 23c) uses the expression sandhdya (miyi #3), i.e., 
ALBEIT IN VEILED LANGUAGE or “with a secret intent’’.”? This expression shows 
that the statement of the Buddha is not explicit (nitartha JS #8), i.e., not “to be 
taken literally”. 


La Vallée Poussin comments: 


The formula nihsvabhadvah sarve dharma anutpanna aniruddha ... (see #2835) 1s 
given as an example of artha-antard-abhiprdaya (Vyutpatti, 88), 1.e., “intent of say- 
ing something other than what is expressed”, because it is ayathdruta-artha, i.e., 
“the meaning does not correspond to the letter”, Satralamkara, xu, 18, p. 83. [An- 
other example, Samgraha (T.31.1594.0141a).] 


Bhavaviveka is mistaken on the meaning of this formula. [See the interpretation 
in Madhyamaka-vriti, pp. 263—264, Appendix One, “Note on suchness (tathatda)’’.] 


Samdhaya ... . See the learned note by Vidhushekhara Bhattacharya, “Sandhabhasa’’, 
Ind. Hist. Quarterly, 1928: 297-305. 

On the explicit (nitartha) and implicit (neyartha) sittras, see AKB ix, F 246—248; 
Lankavatara, p. 77. — Discussion of the Madhyamikas and Vijfanavadins on the 


33 But of course, [the Sanskrit] samdhdya means quite simply: “Taking into account ...; 
relative to ...; considering ...”. 
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sutras that are explicit, Madhyamakavatara, p. 194 (transl. p. 248). [According to the 
Samuccaya-Sastra (T.31.1605.0686), the geya anga (verse-narration section) is related 
to the implicit sutras. 


Why is that? — (Although the last two natures, i.e., the dependent nature (para- 
tantra-svabhava) and the perfected nature (parinispanna-svabhava), are not non- 
existent (JE#£) themselves, nevertheless, fools “impute” or “attribute” (samdropa 
ira 2%, adhyGropa) to [the dharmas] of them [the imagined nature (parikalpita-sva- 
bhava)]: they falsely conceive [these dharmas] (##h) to have a real self (atman 
4k) and real dharmas (7) (as their intrinsic nature (t#)): this is (what we call) 
their imagined nature (#831 AT#). To get rid of (R) these kinds of conceiving 
(#4), (the Buddha ((#),) the Bhagavat ({# 24), said in general (48), i.e., both about 
that which exists (#4) (i.e., second and third nature) and about that which does 
not exist (#£) (e., first nature), that this is without a nature (nihsvabhava #£?£), 
“unreal”. <559> 


(How are these three [kinds of absence of a nature] established (17) on the basis 
(fk) of those [three natures]?) 


1. (On the basis of the FIRST nature}—the imagined nature (parikalpita-sva- 
bhava #%3+ FR ¥4)—THE ABSENCE OF A NATURE IN TERMS OF CHARACTERISTICS 
(laksana-nihsvabhdva *4#£) (is established (37)), i.e., the fact that things them- 
selves (#8) (and their characteristics (#4)) are “absolutely unreal (or non-exist- 
ent)” (H#232JE#), because, like a sky-flower (22%), [the first nature] has neither 
li #2 nor xiang 4H, [i.e., neither substance or intrinsic nature (svabhdva) (#8), nor 
characteristic (Jaksana #8)]. 


2. (On the basis of the SECOND nature)—the dependent nature (paratantra- 
svabhava ({ti,)—the absence of a nature qua the arising (utpatti-nihsvabhava — 
4#'HE) (is established (4Z)), {9/2r.} because, like an illusion (4J33), [the second 
nature] arises due to (a multitude (5) of) causes and conditions (#). 


[The second nature] DOES NoT—as one falsely conceives (#4) it—exist or 
ARISE BY ITSELF (svayam-svabhdva) (#£... SA't). Thus, it can (figuratively) be 
said to be unreal (or without a nature) (i.e., nihsvabhava #€£). But, in fact, it 
is not (that it is completely) without reality (or nature) (FETE): it is “with 
nature” (sasvabhdava). 


3. (On the basis of the third nature)—the perfected nature (parinispanna-svabhava 


[Bl 5% )—absence of a nature qua the absolute (paramartha-nihsvabhdva |}§ #5 
4) (is established (17)). Indeed, since the absolute (paramartha [¥#%) IS, in its 
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nature, completely FREE (#2##) OF (THE FIRST nature) (#ij), i.e., OF (THE NATURE (€) 
OF) THE IMAGINED (parikalpita iat Fit #4) SELF (Gtman $k) AND DHARMAS (j&)— 
[the third nature] can figuratively be said to be without a nature (nihsvabhava 
4e(). But, in fact, it is not that it is (completely) without a nature (svabhdva) 
(JEM 4 #). Likewise, great space (maha-akasa XK iz 2), although it envelops and 
penetrates (#8) the multitude (44) of matter (riipas £4), is (nevertheless) revealed 
by the absence of a nature (nihsvabhavata #7) of the multitude of matter. [Like- 
wise, the absolute is revealed by the emptiness, by the absence of a nature of 
the self and of dharmas, and can thus said to be without a nature. ] 


[The Samdhi-nirmocana, see Siddhi F 556, says that that which is the object of 
pure knowledge is absence of a nature qua the absolute (paramartha-nihsva- 
bhava).| Although the dependent (paratantra {<{thE) is not the absolute (parama- 
artha }8§#§), [is not the object of this knowledge,] nevertheless, it can also be 
called absence of a nature qua the absolute (paramartha-nihsvabhava }i} 3%) 
[since it is real and is not the absolute]. However, the stanza (kdarika), in order 
to avoid confusion (#) (with the second [nature], does not say so and) re- 
serves the rendering “absence of a nature qua the absolute” for the perfect. 


a. THIS (J) nature, 1.e., the perfected (parinispanna), IS THE ABSOLUTE OF DHARMAS 
(dharmanam paramarthah 74%} #s), for it is the absolute truth (paramartha- 
satya |B #¢ if) of all dharmas. 


The absolute truth (see Siddhi F 550) is, (in short,) of four kinds: 


i. the absolute qua the world (loka-paramartha tt FilB+#s), 1.e., aggregates 
(skandhas #4), sense-spheres (Gyatanas ff), sense-elements (dhdtus #2), etc.; 


li. the absolute qua reason (yukti-paramartha 7 F4}$%s), 1.e., the four truths 
((9#%), i.e., suffering (duhkha #), etc.; 


111. the absolute qua realization (adhigama-paramartha #3} $35 2), 1.e., 
true suchness of the two kinds of emptiness (Sunyata-dvaya|-bhita]- 
tathata — 22 4]), (true suchness as it is revealed by suppressing the two 
hindrances); | 


iv. the absolute qua the absolute (paramartha-paramartha |B} 23} Zs), 1.e., the 
one true dharma-dhatu (eka-bhita-dharma-dhatu —Biké Ft). 
(Of these,) the perfected is (the last (4%%) or) the fourth absolute (/3##s) because 
<560> it is the object (artha fff #s) that the highest path (parama marga #& 
e748), [1e., the root-knowledge (mila-jfidna) or knowledge without concep- 
tual figurating (nirvikalpaka-jndana),| #2918) attains. 
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b. To indicate that the perfected (parinispanna) is the fourth absolute, the 
stanza (karika 25)—after having said that the perfected is the absolute—adds: 
THIS [third nature] (Ji) Is THE ABSOLUTE OF DHARMAS (dharma-paramartha jé 5 
¥ ); IT IS ALSO TRUE SUCHNESS (bhitta-tathata zhenru #.4).°* 


(The first three kinds of the absolute are absolute but are not [true] suchness). 


The word zhen # means zhenshi B.'&, 1.e., bhiita (‘true’), and shows that the 
perfected is not “false” (xuwang /iz%, abhita). [This word zhen points at the 
opposition of the perfected and of the impure (sa@srava) that is false; the oppo- 
sition of the perfected and of the imagined. | 


The word ru 4] means ruchang 4, that is to say, tatha-nitya [“always such’], 
shows that the perfected is free from change (avikdra £4 3). 


The zhenshi 3B, [i.e., bhitta or “true” |—in all states (—)fiz)), i.e., whether it 
refers to non-buddhas or to buddhas—is the nature of dharmas that is ALWAYS 
SUCH (ruchang 415i) {IN ITS NATURE (32-'#)). 


[The word ru 4, (i.e., tathata,) points to the opposition of the perfected and 
of the pure (andsrava) conditioned factor (samskrta), to the opposition of the 
perfected (parinispanna) and of the dependent (paratantra) that arises and 
ceases. | 


This is why the perfected is called zhenru #4], [1.e., bhitta-tathatd or true such- 
ness,] which means “not false” (7\ iz) and “always” (EA).° {9/3r.} 


The word ALSO (Jf) shows that (this [nature]), i.e., the perfected, has many other 
names, e.g., dharma-dhatu (%& 4%) and true limit (bhita-koti &(§§), etc., as may be 
seen (from the extensive explanations (/##)) in other treatises (##) (see Appen- 
dix: F 743-761). 


c. (This nature), ie., the perfected (parinispanna), IS THE REAL (shi &) NATURE OF 
VIJNAPTI-MATRA (vijiiapti-matra-shixing "Ea ES Vt).°°° Indeed, vijfiapti-matrata 1s 
of two kinds: (1) false (#2), i.e., the imagined (parikalpita ##2+ Fr); (2) true- 
real (zhenshi 3’), 1.e., the perfected (parinispanna [B| hx. te). 


(The words REAL NATURE (#'#) are used in order to exclude the false (j##%)). [To 
indicate this difference, it is said that the perfected is the real nature of vijfapti- 


934 See Appendix One, F 745-748. 

35 “Perpetual”, unchanging, zhanran #£%, see #3251, #3356, AKB 9/171.10 [iti, F 77]. 

36 ~The original (Sanskrit) has simply: the perfected is the vijfiiapti-matrata: Xuanzang im- 
proves it. 
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only (vijfiapti-matrata).| 
La Vallée Poussin comments: 


The existence of the imagined (parikalpita) (1.e., of the person [pudgala] and of 
dharmas) is purely illusory. The person and the dharmas are simply imagined enti- 
ties: thus, they <561> are, in nature, “vijfiapti-only”. One can assert the vijfapti- 
matratda in them; but they are false, for vijfapti is, in its nature, neither the person 
nor the dharmas. On the contrary, the perfected (parinispanna) is the very nature of 
vijnapti. 

Why not put the dependent (paratantra) into the “false” vijfiiapti-matrata? — Be- 
cause the pure dependent, 1.e., the pure mind, is not false. 


On the other hand, the nature (svabhdva ?) of things is twofold: 


1. conventional (samvrta t{§), this is the dependent nature (paratantra- 
svabhava); 

2. absolute (paramarthika |%#z), this is the perfected nature (parinispanna- 
svabhava). 


This is why it is said that the perfected is the REAL (NATURE (#'X) of vijfiapti-only 
(vijfiapti-matrata) in order to distinguish it from the dependent, from the conven- 


tional (44). 
La Vallée Poussin comments: 


Why not consider the imagined nature (parikalpita-svabhdava) as conventional 
(samvrta)? — Because this nature is not really a nature (svabhdava). 


Why not consider the dependent nature (paratantra-svabhava) as absolute 
(padramarthika)? — We look at things here from the point of view of the permanent 
and of the impermanent, not from the point of view of the pure and of the impure. 


The conditioned (samskrta)—even when pure (andsrava)—is not the “real nature” 
for it is a nature (svabhdva) existing dependently (apeksika), just like an illusion. 
[The conditioned] is [the] characteristic of vijnapti-only (vijfapti-matra-laksana) 
[i.e., the characteristic (laksana) and not the thing itself, i.e., the characterized (laksya), 
see #2333]; and, as the suffix td can indicate the characteristic, it is the vijfapti- 
matra-ta. On the contrary, the perfected (parinispanna) is the very nature (svabhava) 
of vijfiapti, thus vijfiapti-matra-ta, by giving to the suffix ta the meaning of nature 
(svabhava). 


[Strictly speaking, the perfected (parinispanna) is suchness (tathata), the vijfapti- 
matrata; all that which has been explained in the stanzas 1-24 [—although we 
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have said that it was vijfiapti-matrata—_] is just the characteristic of vijfiapti-only 
(vijfiapti-matra-laksana) (Kuiji).] 
Conclusion. — The (three) stanzas 23-25 show that (the term “without a nature” 
(#€P£) in) the sitras, e.g., in the formula “all factors are without a nature” (sarve 
dharma nihsvabhavah), should not be taken very literally (#& / #:). Wise people 
(4754) are careful not to understand it {9/3v.} as if, in general, dharmas had no 
reality, (had no intrinsic nature [svabhdva],) at all (462% 8 t). <562> 
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The two seed-lineages (gotras), the five states, the gradual progress 


We have established (the nature and characteristics of vijfiapti-only) vijfiapti- 
matrata (MERYTE TE). Let us speak now about: 


a. who (#£) enters it (praskandhati "2 A); 
b. through how many states (avastha) (#{i2); 
c. by what means (updya) (401A). 


(In short,) those who are endowed with the two seed-lineages (gotras f£##£) of the 
Great Vehicle (7:3) enter it (8 A), by five states (7:fiz), by a gradual progress 
(#1-X). 

a. (What is the meaning of) the two kinds of seed-lineage (of the Great Vehicle) 
(Kee — fe fat)? 


1. The natural or innate seed-lineage (prakrtistha-gotra AV {+ *##) (or nature- 
of-things [dharmatd] seed-lineage [gotra]),”° that is, the seeds (bijas)—causes 
of pure dharmas (anasrava-dharma-hetu #% fi A )—which exist “naturally” 
(dharmata-pratilabhika #8 i7), which, from beginningless time (anddi-kdlika 
£4878), rely closely (4X) on the eighth (or the root) cognition (vijfidna AR) 
(see #0443). 


2. The seed-lineage that results from, or consists of, perfuming (bhavand-maya- 
gotra or samudanita-gotra, | Fi h<f##): dependent on hearing the dharma (..e., 
twelve members [avigas] of scripture) which is the outflow of the dharma-dhatu, 
etc., (dharma-dhatu-nisyanda-dharma-Ssravana HEF Eis), [this seed-line- 
age] consists of the seeds (#2 4 Ft hx) of the threefold understanding (prajfia), 
(i.e., derived from hearing (fA BK), etc.) (see #0436, #0464). 


In order to enter (4% A) into vijfiapti-matrata (“ERK) by a gradual (#-x) pro- 


7 « Karikas 26-28. 
See at the end of this translation, i.e., in Appendix One, the notes on (1) the five 
lineages (gotras), (2) the career of the bodhisattva, (3) the bodhisattva and the bad 
destinies, etc. 

938 Buddhabhiimi-Sastra (T.26.1530.0304b). 

39 Bodhisattva-bhiimi, Muséon 1905: 41 = YBh, 35; Siatralamkara, 111; Madhyamakavatara, 
at beginning. 
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gress, it is necessary to possess (£1) these two seed-lineages (f##£) (of the Great 
Vehicle). {9/4r.} 


b. (What is the meaning of entering vijfapti-only by five states (7{iz)?) 
The states (avastha) are five in number: 


1. State of provision (sambhdra-avastha & *#(i7), 1.e., cultivating ({#) the fac- 
tors conducive to liberation (moksa-bhdagiyas |lAf#it4}) of the Great Vehicle. 
[This period extends from the first “generation of the mind (of bodhi)” (bodhi- 
citta-utpdda) up to the generation of heat (usmagata).| 


2. State of preparation (prayoga-avastha }iN{T fiz), 1.e., cultivating factors con- 
ducive to penetration (nirvedha-bhagiyas |lIK]R##247) of the <563> Great Vehicle 
(that is, the four roots of good [kusala-milas], namely, heat [usmagata], etc.; 
until the end of the first aeon [kalpa], 1.e., the end of the stage of resolute con- 
duct [adhimukti-carya-bhimi)). 


3. State of penetration (prativedha-avastha #832 (i1), i.e., the path of insight 
(darsana-marga #8) (abided in (Fit {#) by) the bodhisattvas (#7) [that is, entry 
into the first stage (bhimi), 1.e., mind of entry]. 


4. State of cultivation (bhavanda-avastha {2 (iz), i.e., the path of cultivation 
(bhavand-marga {£%4) (abided in (Ff {=) by) the bodhisattvas where they progress 
[from the “mind of abiding” (sthiti-citta) of the first stage (bhimi) to the ada- 
mantine concentration (vajra-upama-samadhi)]. 


5. State of final achievement (nisthd-avastha 7#.#(i1), i.e., abiding ({#) in the 
supreme perfect bodhi (anuttara samyak-sambodhi #& iE =#e). (The final 
stage [nistha-gamana-bhimi] of the Bodhisattva-bhimi). 


c. What is the gradual progress (of entering) (@-X18 A) (vijfapti-only (HER)? 


1. In the first state, (i.e., the state of provision (4 ##(iZ),) the bodhisattva (=F (#) 
cultivates a profound (gambhira %) resolution (adhimukti (3 ##). [He tames, to a 
weak degree, the seizing (graha) of the object (grahya) and the seizing of the 
subject (grahaka), that is, to such a weak extent that the text does not mention 
this point. ] 


2. In the second state, (i.e., the state of preparation) (II{Tfiz), he progres- 
sively (#7) tames ({K®) the two kinds of seizing, (i.e., “that which is seized” 
and “that which seizes” (Fit HXREHX),) he “induces” (@vahati, abhinirharati 5\#) 
the seeing of reality (tattva-darsana # A). 


3. In the third state, (i.e., the state of penetration) (453 fiz), he penetrates (prati- 
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vidh #42: he understands) truly (yatha-bhitam 40). [He generates the two pure 
knowledges (jfidnas): (1) the root (mila) (knowledge) and (11) the subsequently 
acquired (prstha-labdha) (knowledge). | 


4. In the fourth state, (i.e., the state of cultivation) ({# ii), {9/4v.} he (repeat- 
edly cultivates or) meditates (abhiksnam bhav & BE =) in conformity with the 
(reality (F#)) which he has seen in the third state (40Af 4): thus, he tames ({X) 
what remains of the hindrance of defilements (klesa-Gvarana), he abandons (Ef) 
what remains of the hindrance to what is to be known (jfieya-@varana). 


5. Arriving at the fifth state, (i.e., the state of final achievement) (nisthd-gata 
3032, fiz), [the bodhisattva] emerges (44) from the hindrances (G@varanas {é): [un- 
like the practitioners of the two vehicles,] he is complete ((&]) [in terms of merit 
and in terms of knowledge]; [unlike the bodhisattva of the tenth stage,] he is 
[completely] clear (84); until the end of time (#3¢24), he converts (or instructs) 
({4) (the various kinds of) sentient beings (#124) and causes them to enter 
(1% A) into (the nature and characteristics of vijfiapti-only) (vijfapti-mdatrata). 
<564> 


K.A. Cultivating factors conducive to liberation or state of provision (sambhara- 
avasthda); #2861 

K.B. Cultivating factors conducive to penetration (nirvedha-bhagiyas) or state of 
preparation (prayoga-avastha); #2897 

K.C. Path of insight (darsana-mdarga) or state of penetration (prativedha-avastha); 
#2915 

K.D. Path of cultivation (bhavand-marga) or state of cultivation (bhavana-avastha); 
#2980 

K.E. Path of the non-trainee (aSaiksa-mdrga). — Transmutation of the support 
(aSraya-pardvrtti) and its fruits; #3180 
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K.A. Cultivating factors conducive to liberation or state of provision (sambhara- 
avastha) 


#2861 (First, what are the characteristics of) the state of provision (#2 (iz) (#2491) which 
is defined in stanza 26? The stanza says: 


yavad vijnapti-matratve vijnadnam navatisthate | 
grahya-grahaka-anuSayas tavan na vinivartate || 26 


ThE ARR + EERE - | 
PRENBHER + PORAERK - | 26 

#2862 

26. For as long as vijfdna is not settled in vijnapti-matrata, for that long 
the proclivities (anusaya) of the two kinds of seizing (grahas), i.e., (of 
that which is seized and of that which seizes,) will not cease. 


[Xuanzang translates: ] 


26. For as long as [the bodhisattva] does not (yet) generate (772 ##L) the 
vijndna (x) seeking (3) to abide ({£) in vijnapti-matrata (MERKT), he 
does not (yet) tame ({A%x) the proclivities (anusaya BEER) of the two 
kinds of seizing (grahas FX). 


#2866 The Treatise: 


Starting from the bringing forth (4) of the profound (#8), stable (JX) (and 
great (K)) mind of bodhi (bodhi-citta = 42:1») up to (but FOR AS LONG AS HE DOES 
NOT YET) GENERATE (79 22 #80) THE VIJNANA (zat) COnducive to penetration (nir- 
vedha-bhagiyas ||Ki®##) and the effort, (or the SEEKING, TO) ABIDE (¢{#) IN the 
true absolute of VINAPTI-MATRATA (bhiita-padramarthika-vijfiapti-matrata "Em. 
fs¢ =H): all of that is included in the (state of) provision (2 ##fiz). 


40 Rhys Davids-Stede mentions the provisions for bodhi (bodhi-sambhara) in the Jataka 
commentary, provisions for liberation (vimokkha-sambhara) in the commentary on the 
Thera-gathas. In Sumangala-vilasini, provisions (sambhara) for lying. It is from the point 
of view of necessary conditions, sambhdra-kathd-nayena, that one can say that the eye 
sees color: Katha-vatthu, xviii, 9. 

The two provisions (sambharas), AKB vii, F 79. 

Many provisions (sambhdaras), see Lalita: merit (punya), knowledge (jana), calm abiding 
(Samatha), insight (vidarsana); Siksd-samuccaya, p. 191, dharma, p. 182, the member 
“understanding of all meditations” (sarva-dhydna-prajnd-anga); Karunad-pundarika, 
p. 104, a long list. 
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La Vallée Poussin comments: 


The true absolute (bhitta-paramdartha) = the absolute of the absolute (paramdartha- 
paramartha), in contrast to the three lower kinds of absolute (paramarthas, see 
Siddhi F 551). 


This state is “equipment’, “provision” (sambhdra), because, heading (jX) towards 
supreme perfect bodhi (anuttara-samyak-sambodhi #&_ iE $32), the bodhi- 
sattva accumulates (or cultivates) ({£#') various (#4) and excellent (/#) “pro- 
visions” (#8). [This is “for himself’ (sva-artha).] {9/5r.} <565> 


It is also called “factors conducive to liberation” (moksa-bhdgiya Jl f#Ah4 ), 
for the bodhisattva exerts (#) himself and seeks (3%) the liberation (##4fii) of 
sentient beings (#718). [This is “for others” (para-artha).] 
La Vallée Poussin comments: 
Liberation (moksa) = nirvana; part (bhdga, fen 4}) = cause (hetu yin fA). 
In the Abhidharma, the factors conducive to liberation (moksa-bhdgiyas) are the 
roots of good of personal nirvana, AKB vi, F 174, 178; vii, F 72 (Vyakhyd, fasc. 1, 
p. 5; Satralamkara of Huber, p. 283; S. Lévi, “Drstanta-panktr’, Journal Asiatique, 
1927: ii, p. 111). 


* KOK 


A.A. Two kinds of seizing (grdhas); #2868 
A.B. Two hindrances (@varanas); #2873 


K.A.A. Two kinds of seizing (grahas) 


#868 In this state, the bodhisattva (2 #) relies on four excellent powers (parama- 
bala fe 77), namely: 
1. cause (hetu [X) (1.e., his lineage [gotra], which is twofold); 
2. spiritual friends (kalydna-mitra 42, meeting and serving the buddhas); 


3. mental application (manasikara {F&, resolve [adhimoksa], absolute and 
fixed);*4! 


4. provision (#4 *#) (of merit and of knowledge). 


Although he has thus—with regard to vijfiapti-mdatrata ("ER)—a profound (#8) 
resolution (adhimukti {3 ##%) (see Appendix One), he is, nevertheless, unable to 
understand (s) the emptiness of that which seizes (gradhaka) and of that which 


41 Compare the hundred merits of AKB iv, F 226. 


#2869 
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is seized (grahya) (BEFTEXZE); abiding ({#) often (4) in the “outer gates” (bahya- 
mukhena 4+F), i.e., “distracted mind”), he cultivates ({%) the practices of the 
bodhisattvas (bodhisattva-carya (7). 


Thus, HE CANNOT YET (4f958) have the power (377) to TAME (RE{A]M) THE PRO- 
CLIVITIES (anusayas BEAR = seeds [bijas])—generated (Fit5|) by THE TWO KINDS 
OF SEIZING (grahas —X)—1in such a way that these proclivities no longer gen- 
erate the two actual (4/7) kinds of seizing (FX). 


The expression TWO KINDS OF SEIZING (grdha-dvaya — 4X) means the seizing of 
the two kinds of seizing (graha-dvaya-graha — NX), (for its nature (‘#) is) 
“seizing” (graha, abhinivesa # 3X) of that which seizes (grdhaka sx) and of 
that which is seized (grahya FA HX). 


La Vallée Poussin comments: 


The Abhisamayalamkardloka explains that the figurating of that which is seized 
(grahya-vikalpa) is twofold: 

1. basis of the pollution (samkleSa-vastv-adhisthana); 

2. basis of the counteragent (pratipaksa-vastv-adhisthana). 


Similarly, the figurating of that which seizes (grahaka-vikalpa) is twofold: 


1. basis of the person existing as a real entity (dravya-sat-purusa-adhisthana); 
2. basis of the person existing as a designation (prajfapti-sat-purusa-adhi- 
sthana). 
The figurating of the existence of matter (riipa), the figurating of the non-existence 
of matter; notion of a real “I’’, notion of a designated “T”’. 


Compare the text published in the Appendix to the Sitradlamkara. 


[The proclivity (anuSaya WH) of the two kinds of seizing (grahas) is the per- 
fuming (vasand #54), the seeds (bijas) which bring about the seizing of that 
which seizes (gradhaka) and of that which is seized (grahya).] 

Explanation of the word anuSaya:” 

This perfuming (vasand 5A) (of the two kinds of seizing (AX)) is given the name 
proclivity (anusaya IER): <566> 


1. because it adheres (anu-sanga Bax) to sentient beings (#48), [being al- 


2 AKBv,F78._ 


43 suizhu BE, anu-bandha, AKB 19/3r.2 [v, F 6], anu-patita, 29/15r.8 [ix, F 249], anu- 
gata, 20/14v.7 [v, F 75], anu-saj, 20/15v.7 [v, F 78]. 
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ways present throughout all of samsdra,] thus “anu”; 


2. because it lies dormant and hidden (HRA) in the store-cognition (dlaya- 


vijndna isan), thus “saya’’. 


tr 


Or else, “Saya” having the meaning of increase, (this perfuming is called anu- 
Saya (BEEHR)) because it adheres (f&) to sentient beings and increases (+) the 
faults (dosa) (#4) in them. {9/5v.} 


[This perfuming] refers to the seeds (bijas *&) of the hindrance to what is to 
be known (jfieya-dvarana Ff #k) and of the hindrance of defilements (klesa- 
dvaranas ‘81 ). 


-KAB. Two hindrances (Avaranas)™ 


#2873 


#2874 


1. Hindrance of defilements (klesa-dvarana 'H)\{): 


Headed (_E) by the afflicted view of self (sat-kdya-drsti je 70 Bf 5) (#1937) 
that seizes (#1) an imagined (parikalpita #83 Fit #4) real self (a4tman) (or person 
[pudgala]) (# x), [this hindrance consists of] one hundred and twenty-eight 
root defilements (mila-klesas *& ANH 1%) together with their outflows (nisyanda 
a Wit), Le., the twenty subsidiary defilements (upaklesas WEIS) (#2045). 


These torment (and vex) (#4) the body (4) and the mind (4-L)) (of sentient 
beings), [thus they are defilements (klesas)]; they are a hindrance ([) to nirvana 
(7248), [thus they are a hindrance (Gvarana)]. Therefore, (they are called) hin- 
drance of defilements (klesa-dvarana '8\). 


La Vallée Poussin comments: 
128 (= 46 + 41 + 41) defilements (k/esas) (sources cited in AKB v, F 21): 
a. Realm of desire (kadma-dhdatu), [46 defilements]: 


Abandoned by insight into the truths, [there are] forty kinds of defilement abandoned 
by insight (darsana-klesa), namely, ten defilements (klefas) being counteracted in 
a certain way by insight into each truth. 


Abandoned by cultivation, there are six kinds of defilements abandoned by cultiva- 
tion (bhavanda-klesa), namely, (1) spontaneous or unreflected afflicted view of a self 
(akalpika sat-kaya-drsti), (2) spontaneous or unreflected afflicted view of annihilation 
(akalpika uccheda-drsti) [or afflicted view of holding to an extreme (antagraha-drsti), 
44 See #2545, #2692, #3139, #3246. — Madhyanta (T.31.1599.0453b). — For the Madhyamikas, 


Madhyamakavatara, 107-108, Muséon 1910: 304 (the two kinds of ignorance [avidydas]), 
below, Siddhi F 568. 
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see #1954], (3-6) innate attachment, hostility, conceit and ignorance (raga-pratigha- 
mana-avidya). 


b. Higher realms (dhdtus), each 41 [defilements]: the same [46 defilements] minus 
four hostilities (pratighas) abandoned by insight, minus one (innate) hostility aban- 
doned by cultivation. 


98 defilements (= 36 + 31 + 31), according to the Abhidharma: 


a. Realm of desire (kama-dhatu). — Abandoned by insight, [there are] thirty-two 
[defilements]: 10, 7, 7 and 8 according to the truths. — Abandoned by cultivation, 
there are four defilements: (1) attachment (raga), (2) hostility (pratigha), (3) ignorance 
(avidya), (4) conceit (mana). — In all 36 [= 32 + 4] defilements. 


b. Higher realms, the same [thirty-six defilements] minus [five] hostilities (prati- 
ghas). — For each higher realm, 31 [defilements]. 


#2876 2. Hindrance to what is to be known (jfieya-dvarana Fr Fl ke). 


#2877 


Headed by the afflicted view of self (sat-kaya-drsti (#0 Hh 5) that seizes (#4) 
imagined (#1 FT) real dharmas (# i), [this hindrance consists of] afflicted 
views (drstis i), doubt (vicikitsa %€), ignorance (avidyad #£4), attachment (raga 
=) (7), harmfulness (vihimsd 3%), conceit (mana \®), with the subsidiary defile- 
ments (upakleSas). 


These “errors” <567> cover or veil (7) the non-upside-down nature (aviparita- 
svabhdva #882) t£) of the object (#3), i.e., “that which is to be known” (jfieya Ff 
¥]); they are a hindrance (f) to bodhi (#). Thus, (they are called) hindrance 
to what is to be known (jfieya-dvarana FRx). [See Siddhi F 504-507. ] 


La Vallée Poussin comments: 
1. These definitions are those of the Buddhabhimi-sastra (T.26.1530.0323b). 


Hindrance of defilements (klesa-dvarana). — Headed by the afflicted view of self 
(sat-kaya-drsti) that seizes a real person (pudgala; self [atman]), [this hindrance 
consists of] one hundred and twenty-eight root defilements (mila-kleSas) and the 
subsidiary defilements (upaklesas). The actions that they provoke and the fruits 
that they bring about are included in this hindrance (Gvarana), for these actions and 
fruits have the defilements (klesas) as their root. 


Hindrance to what is to be known (jfeya-dvarana). — Headed by the afflicted view 
of self that seizes imagined (parikalpita) dharmas, [this hindrance consists of] all 
the minds (cittas) and mental factors (caittas) of ignorance (avidya), of attachment 
to dharmas (dharma-rdga), of harmfulness (vihimsda), etc. The actions that they pro- 
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945 


voke and the fruits that they bring are included in this hindrance (@varana), for these 
actions and fruits have attachment to dharmas and ignorance, etc., as their root. 


According to one opinion, belief in dharmas (dharma-graha) and ignorance (avidya), 
etc., pervade the entire category of impure (sd@srava) mind, 1.e., good, bad and non- 
defined, and also the pure minds of the two vehicles, for these minds do not under- 
stand the non-self of dharmas (dharma-nairatmya) and appear in the aspect of the 
image-part (nimitta-bhdga) and of the seeing-part (darsana-bhdga) (that which is 
seized [grahya] and that which seizes [grahaka]). 


According to another opinion, they pervade only the impure minds, for YBh says: 
“Ignorance (avidyda) 1s of two kinds, 1.e., [a] bad (akufala) and [b] non-defined 
(avyakrta), and also [a] defiled (klista) and [b] non-defiled (aklista)’’. It does not 
say that it is good (kuSala) ... (see #2879). 


2. According to Nagarjuna, the hearers (srdvakas) and the bodhisattvas possess 
the same “understanding” (prajfid, 1.e., jidna-prajna): they differ in skillful means 
(upaya), resolution (pranidhana), compassion (karunda), inquiring regarding the 
buddha and dharma (dharma-buddha-paryesana). This refers, to be precise, to the 
Sarvastivada Little Vehicle (Da zhidu lun, T.25.1509.0266c). 


3. Scholars of the Great Vehicle think that the Little Vehicle has the understand- 
ing of the non-self of the person (pudgala-nairdtmya) (or emptiness of the person 
[pudgala-Sunyatda]), but not of the non-self of dharmas (dharma-nairatmya) (or 
emptiness of dharmas [dharma-Siinyata]).>» 


The first non-self (nairdtmya) counteracts the belief in a person (pudgala-graha), 
which is the principle of all the defilements (klesas), the principle of the hindrance 
of defilements (kleSa-dvarana). 


The second non-self counteracts the belief in dharmas (dharma-graha), which is 
the direct principle of certain non-defiled (and consequently non-klesa) but impure 
(sasrava) dharmas and, consequently, of pollution (samklega): this 1s the hindrance 
to what is to be known (jfieya-dvarana). 


For some scholars (Srimalika, Bodhicarydavatara), the belief in a person cannot be 
uprooted as long as the belief in dharmas (dharma-graha) remains: consequently, 
the saints of the Little Vehicle are not freed from the hindrance of defilements 
(kleSa-Avarana). 


Sometimes, they do show that the Little Vehicle preaches the non-self of dharmas 
(dharma-nairatmya); see, for example, Madhyamakavatara, p. 19, 17; Samyutta, 1, 17, etc. 
We have seen, #2819, that Harivarman is quite adamant. 
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For other scholars (Dharmapala, Siddhi), the arhat is freed from the hindrance of 
defilements without being freed from the hindrance to what is to be known; the 
hindrance of defilements is a hindrance to nirvana; the hindrance to what is to be 
known is a hindrance to bodhi. <568> 


[Scholars give to the dharmas that constitute the hindrance to what is to be known 
(jfieya-Gvarana) the very names of the defilements (klesas): the belief in a person 
(pudgala-graha) is an afflicted view of self (sat-kdya-drsti) that seizes persons 
(pudgalas); the belief in dharmas (dharma-graha) is an afflicted view of self that 
seizes dharmas; likewise, the doubt with regard to dharmas (dharma-vicikitsa) which 
is not a defilement (k/eSa) is distinguished from the doubt which is a defilement, etc. ] 


4. The texts that try to specify the notions of the non-self of the person (pudgala- 
nairatmya) and of the non-self of dharmas (dharma-nairdtmya) are rather rare. 
Here are two among the less obscure: 


Bodhisattva-bhimi, 1, 17, fol. 108a: 


tatredam pudgalanairatmyam yan naiva te vidyamanad dharma pudgala napi 
vidyamanadharmavinirmukto ’nyah pudgalo vidyate | tatredam dharmanairatmyam 
yat sarvesv abhilapyesu vastusu sarvabhilapdsvabhavo (?) dharmo na samvidyate | 
evam hi bodhisattvah sarvadharma anatmana iti yathabhitam prajanati. 

The non-self of the person consists in the fact that no existent dharma is a 
person (pudgala) and that there is no person beyond existent dharmas. 


The non-self of dharmas consists in the fact that, in all the expressed things, 
there is no dharma that is not simply an expression. This is how the bodhisattva 
understands the Buddha's statement: all dharmas are non-self (sarva-dharma 
anatmanah). 

Kuiji (10B/13v—14r.; T.43.1830.0592a10): 
(Question: — What is it that is called the difference between the two oper- 
ative forms (akdra {7#4) regarding which the two kinds of emptiness [(1) 
emptiness of the person (pudgala-Siinyata) and emptiness of dharmas (dharma- 
Sunyata)] serve as antidote ({] 744_— 2 2 Prva — TF *8 wl)? 
Answer: — (1) Taking dharmas as having a substance (#47& & #8) and (2) tak- 
ing dharmas as having an activity (#744 FA). 
This is the difference regarding which the two kinds of emptiness serve as 


antidote, i.e., the difference between taking the operative form (akdra {7 74) 
of “ruler” (+ 32) and taking the operative form of “upholding” ((--##) (see #0018). 
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Thus, accordingly, there also is this difference in the antidotal path (AU fE7478 
INA Al ti).) 
In other words: 


a. on the one hand, there is the belief in a person (pudgala-graha), recognizing 
in dharmas or in certain dharmas or pseudo-dharmas the qualities of sovereignty 
(svatantrya), of permanence (nityatva): holding dharmas to be “substances”; 


b. on the other hand, there is the belief in dharmas (dharma-graha), recognizing 
in dharmas—which exist, moreover, as “‘ineffable’’ and as the Buddha sees thean— 
an activity (yong FA), characteristics, a manner of existing. This activity, these char- 
acteristics, these manners of existing are of the order of illusions, reflections, etc. 
[see #1954]. 


5. There is, it seems, conflict between the Madhyamikas and the Vijfianavadins. 


We will not resume the study of the problem discussed at #2389, 1.e., whether the 
Madhyamikas accept tattva (“reality’’). If they accept “reality”, they consider it to 
be beyond the knowledge (jfidna) of even the Buddha: the “reality” is not what is 
to be known (jfieya), #2830. — Hence, this is a definition of the hindrance to what is 
to be known (jfieya-avarana) which is not that of the Vijianavadins. 


For [the Vijianavadins], there truly exists that which is to be known (jfieya), the 
“object of cognition”, namely, (1) the nature-of-things (dharmata) or suchness 
(tathata) (or the perfected [parinispanna]), which is cognized by the knowledge of pure 
intuition, 1.e., the knowledge without conceptual figurating (nirvikalpaka-jndana), 
#2918, and (2) the dharmas (1.e., the conventional [samvrti], the dependent [para- 
tantra]), which are cognized by the subsequently acquired knowledge (prstha-labdha- 
Jnana). — Therefore, the word jfieya-dvarana is explained as: 

Jiteye jhdnasya pratighata @varanam*™” 

that which hinders the knowledge relative to what is to be known. 
[On the other hand, the word kleSa-dvarana means: “the hindrance consisting in 
defilements (klesas)”’.| 
The Madhyamikas differ. — There is a jfieya (“what is to be known’) which its five- 
fold [i.e., evidently <569> the five aggregates (skandhas): it is a jieya of the order of 
the conventional (samvrti) or of “ophthalmic visions’’]. The defilements (klesas) are 


a hindrance or veil (@varana). What is to be known (jfeya) also is a hindrance or 
veil: jieyam eva samaropita-ripatvad avrtih: “The jfieya is a veil because it is 


6 ~~ Bodhisattva-bhumi, fol. 17 at end. 
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something imputed’. Being similar to darkness, the veil will be called “darkness” 
(tamas) because it veils the true nature of things (vastu-tattva-advarandat). [This true 
nature is the absolutely unarisen (atyanta-anutpannata).| (Bodhicarydvatara, 1x, 55, 
commentary). 


6. For the theory of the hindrances (@varanas) in the Little Vehicle, see AKB 
iv, F 201; vi, F 278, 278, 298. 


Three hindrances, 1.e., obstacles to the entry into the path: 


a. hindrance of retribution (vipaka-dvarana) (i.e., bad destinies); 
b. hindrance of action (karma-dvarana) (1.e., “mortal” sins); 
c. hindrance of defilements (klesa-dvarana).*”’ 


Moreover, hindrance to attainment (samdapatty-dvarana), hindrance to liberation 
(vimoksa-Gvarana), obstacles to the entry into concentration. 


Every mind is “veiled” (@vrta), except that of the arhat who is freed of the defile- 
ment (klesa) of the summit of cyclic existence (bhavdagra). 


The distinction between hindrance of defilements (kleSa-dvarana) and hindrance 
to what is to be known (jfieya-dvarana) is not clearly formulated. However, (1) the 
defiled delusion or error (klista sammoha) of which the arhats are exempt and (2) the 
non-defiled non-knowledge (aklista ajfiana) of which only the Buddha is exempt 
are distinguished (AKB 1, F 2). 


In Vibhdsd (T.271545.0735b), there are many opinions on the problem: 


Since the hearers (Srdvakas) and the self-enlightened ones (pratyekabuddhas) 


possess the faculty of final and perfect knowledge (ajnatavi-indriya) (see #2496), 
why are they not called buddhas? 


Among these opinions: 


He who has abandoned the two non-knowledges (ajfianas), ie., the defiled and 
the non-defiled, is called Buddha. The hearers (sravakas) and the self-enlight- 
ened ones (pratyekabuddhas) have abandoned only the defiled non-knowledge 
(ajfana). 
See #3349. The Buddha has destroyed (hata = asamudacdra-prahani-krta) the dark- 
ness relative to every object of cognition (jfieya): the arhats have undoubtedly aban- 
doned the “non-defiled non-knowledge’’, i.e., in the sense that they no longer have 
any attachment toward any object of cognition [that is, they cognize every dharma 


7 Cf. Bodhisattva-bhimi, fol. 34a, Muséon, 1911: 165. 
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as empty, etc.]; just as they have abandoned the eye, no longer having any attachment 
to the eye. But, although they continue to see, they continue to ignore the buddha- 
dharmas, i.e., the distant objects, etc. They have destroyed ignorance (avidya) (AKB 
il, F 88) but not non-knowledge (ajfidna). 


7. We note the three verses of Vararuci, “Life of the Buddha’ (S. Lévi, Journal 
Asiatique, 1908, 1: 85; 1927, 11: 109) which Saramati™ cites in Ru dacheng lun[Maha- 
yanavatara (T.32.1634.0045c11): 


There are two kinds of ignorance (avidyds), that is: (1) the mundane (laukiki) 
(= hindrance of defilements [klesa-dvarana]), (2) the supramundane (lokottara) 
(= hindrance to what is to be known [jfieya-dvarana]) ... . 


#873 a. Association of the hindrance to what is to be known (jfeya-dvarana) and of 
the cognitions (vijfianas). 


Eighth cognition. — This hindrance to what is to be known (Fit Af) is certainly 
not associated with the “cognition that is retribution” (vipdka-vijnana PVR) 
(i.e., eighth cognition, see #0740), for the latter is weak (#4) and is not {9/6r.} 
associated with ignorance and understanding (avidyd-prajnhia #44); for the 
knowledge of the emptiness of dharmas (dharma-Sinyata }& 22% §4) (which 
belongs to the sixth cognition) occurs (simultaneously with the eighth cognition 
and) without the eighth cognition being modified. 


La Vallée Poussin comments: 


1. Kui (9B/33; T.43.1830.0560c23). — The name vipdka-vijndna (“cognition that is 
retribution’) is given to the eighth cognition. This cognition is fine-subtle and weak; 
comparatively, the belief in dharmas (dharma-graha) <570> is coarse and strong; 
the belief in dharmas perfumes, the “cognition that is retribution” (vipdka-vijndna) 
does not perfume. 


Sthiramati thinks that the minds of three ethical natures [1.e., good, bad, non-defined] 
have the belief in dharmas. [The eighth cognition being only retribution (vipdka) is 
included among the non-defined minds. ] 


The author refutes this opinion. The “cognition that is retribution” is only accom- 
panied by five mental factors (caittas) (see #0581). The belief in dharmas (dharma- 
graha) necessarily comprises “understanding” (prajfa) and “ignorance” (avidya), 
1.e., the judging (nirupana) understanding and the deluding (bhranti) ignorance. 
The Buddha-bhimi says: 


48 Editors: LVP has Sthiramati. 
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According to one opinion, the belief in dharmas and ignorance pervade the 
impure (sdsrava) minds of three ethical natures GA#\XFEHA. Hi = TE). 


(See #2741.) 


2. Kuiji (71-43.1830.0561a06): — Literally: “The group of knowledge of the emptiness 
of dharmas (dharma-Sinyata-jrndna-kalapa j% 2 4 fm) arises with (saha utpdda) 
the eighth’. — The seventh has the belief in dharmas (dharma-graha); when the 
“knowledge of the emptiness of dharmas’ arises, the seventh no longer functions 
(xing {}, pracara). In the same way, if the eighth would have the belief in dharmas 
(dharma-graha), then—when the knowledge of the emptiness of dharmas (dharma- 
§unyata-jndna) would arise—the eighth would cease (nirodha): since the eighth 
in action (samuddcara) occurs in company with this knowledge (fiana), we know 
that the eighth is not accompanied by the belief in dharmas (dharma-graha) ... . 
The example is: “like the erghth of a buddha’. ... If one says: ““When the emptiness 
of dharmas (dharma-Sinyata) is seen by non-buddhas, the eighth is abandoned”, 
the pure dharmas would have nothing that they could perfume; how could they 


become a buddha? (ff tg 7% FE Pt A A 4)... 


The seven evolving cognitions (pravrtti-vijfidnas #43). — According to the case, 
the seven evolving cognitions are associated with a small (7) or a large (4) 
number of dharmas falling within the category of hindrance to what is to be 
known (jfieya-avarana); just as it is said with regard to the dharmas falling 
within the category of hindrance of defilements (kleSa-dvarana). 


[Cogitation (manas) is associated with thirteen dharmas, 1.e., four root defile- 
ments (mila-klesas), eight subsidiary defilements (anu-klesas) and the “under- 
standing” (prajfid) with a special object (pratiniyata-visaya). 


Mental cognition (mano-vijfidna) is associated with all the dharmas.] 


The five cognitions (vijfidnas #) (of the eye, etc.,) are definitively not associated 
with afflicted view of dharmas (dharma-drsti %& 2), doubt with regard to dharmas 
(dharma-vicikitsa %€), etc., [that is, are completely lacking the ten subsidiary 
defilements (upakleSas), i.e., anger (krodha), etc.; partially lacking the other ten 
subsidiary defilements,] because these cognitions are “without figurating (vikalpa 
4} All)”, (.e., free of figurating consisting of examining [niripana-vikalpal], #2203: 
they cannot be said to be free of defilements abandoned by insight [darSana- 
klega]). As for (the remaining factors), i.e., thirst (trsnda), etc., they can (occur 
and) be associated with the five cognitions by the power of mental cognition 
(7), [not by the power of the five cognitions]. 


#2879 
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b. Ethical nature of the hindrance to what is to be known (jfeya-dvarana). 


This hindrance to what is to be known is associated with only (two kinds of 
mind), that is, with the bad one (#24) (ie., one part of the realm of desire [kama- 
dhatu]), with the non-defined one (#£5c) (i.e., higher realms [dhdatus]). Indeed, 
the treatises (YBh, 1.30.1579.0628b; Samuccaya-vyakhy4d, T.31.1606.0709b) say that ig- 
norance (avidyd #44, that 1s, the hindrance to what is to be known) consists only 
of the bad (482) and of the non-defined (#£2¢); <571> delusion (moha #~) (that 
is, hindrance to what is to be known: the belief in dharmas [dharma-graha}) 
and non-delusion (#¢€) (essential to the good mind, see #1803), etc., cannot be 
associated. 


Where there is the hindrance of defilements (klesa-dvarana ‘8'\[), there is 
necessarily the hindrance to what is to be known, but not the other way round, 
for the first necessarily takes the second as support (Fir#<).? Although we can 
say that the two hindrances (Gvaranas) (= the two beliefs [grahas] in the person 
[pudgala] and in dharmas) are not different (#¢32) themselves (#8) (their natures 
do not contradict each other), nevertheless, their functions (4) (their character- 
istics) are different (5!)). [In the same way, although the cognitions (vijfidnas) 
are of the same nature, nevertheless, their activities (perception of different ob- 
jects) differ.] 


[The defilement (kleSa) is restricted (in terms of range), 1.e., is only coarse; the 
hindrance to what is to be known 1s coarse and subtle. | 


Consequently, the two (proclivities (BEHR)), ie., hindrances, {9/6v.} are either 
strong (f#) or weak (4) (in their activity (FA)), according to the noble path (arya- 
marga #238), (i.e., the vehicle) considered. The hindrance of defilements will be 
abandoned (#7) before or after (#i/#@) the hindrance to what is to be known. 


La Vallée Poussin comments: 


1. First abandoning the hindrance of defilements (kleSa-dvarana) and not aban- 
doning the hindrance to what is to be known (jfieya-dvarana): the followers of the 
two vehicles, because they have nirvana in view. 


2. First abandoning the hindrance to what is to be known and not abandoning 
the hindrance of defilements (referring to the seeds [bias], not of the incapacity 
[dausthulya|—): just like the bodhisattvas of the ten stages (bhiimis) from the “mind 


49 Indeed, the object (alambana) of defilement (klesa) is necessarily a dharma. 


Buddha-bhiimi (T.26.1530.0323c18); Srimalikd (T11.0310.0676a8-14) (cited by Kuiyji); trans- 
lated above, Siddhi F 506. Same doctrine in Pusa yingluo jing (T.16.0656). 
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of abiding” [sthiti-citta] of the first stage onwards, because they have omniscience in 
view. 


3. Abandoning the hindrance of defilements and the hindrance to what 1s to be 
known (—referring to the seeds—): the bodhisattvas of the mind of entry into the 
first stage and of the adamantine concentration (vajra-upama-samadhi). 


This hindrance to what is to be known (jfieya-dvarana) is included in the non- 
obscured-non-defined (anivrta-avydkrta #£7 #£ ic) category. Within this cate- 
gory, it belongs to the “arisen from retribution” (vipdkaja #2244) class, not to the 
other three classes, i.e., pertaining to deportment (airydpathika ®U%), etc., for 
the activity (44) of the non-defined (avydakrtas) of these three classes is slight 
(3455); for it does not obscure (7) what is to be known (jfieya Fr Fil); for it does 
not form a hindrance ([) to bodhi (#2). 


If this hindrance to what is to be known is defined as non-obscured (anivrta 
4 #8), this is meant from the point of view (2) of the two vehicles (3€). 


From the point of view of the bodhisattvas (=), it is also obscured (nivrta 
es ).9° <572> 


c. Ignorance (avidyd) and the hindrance to what is to be known (jfieya-avarana). 


If the hindrance to what is to be known (fF) consists of afflicted view (drsti 
54), doubt (vicikitsd %€), etc. (see #2876), why does the sutra (22%) designate the 
seeds (bijas f#) of the hindrance to what is to be known under the name “stage 
of ignorance” (avidya-bhimi #49 {+£44)? (See Siddhi F 506.) 

[The hindrance to what is to be known] is given the general name (#484) of 
avidya (ignorance #£44) because it increases (34) ignorance (£54): 


That does not mean that it is not afflicted view (drsti 5), etc. 


The same for the defilements (klesas (8%): their seeds (#) are given the name 
of (four stages (V4{#Ht)): 
1. stage of one part of the afflicted view (drsty-eka-desa-bhimi Fi,— Ei {EH4) 


(= seeds of the figurated defilements [parikalpa-kleSas] of the three realms 
[dhatus]), 


2-4. stage of attachment to desire (kama-raga-bhiimi #X3\£H4), stage of attach- 
ment to matter (ruépa-rdga-bhimi f= {£ Hh), stage of attachment to existence 
(bhava-raga-bhimi @& ® (£44) (= seeds of the innate defilements [sahaja-klesas] 


950 Buddhabhimi-sastra (T.26.1530.0323c15). 
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of the three realms [dhdtus]): 


That does not mean that conceit (mdna ‘|@), ignorance (avidyd #£4), etc., should 
not be added. 


1. The two hindrances (Gvaranas —[€) {9/7r.} are included [a] in the “‘to be aban- 
doned by insight” (darSana-heya 5A) category when they arise from figu- 
rating (parikalpa 4} Hl|#E), [b] in the “to be abandoned by cultivation” (bhdvana- 
heya {& Ft Bt) category when they arise spontaneously (= sahaja (£3). 


2. The saints of the two vehicles (—3€) abandon (7) only the hindrance of 
defilements (klesa-dvarana t8\f), yet the bodhisattvas (=f) abandon both 
hindrances. 


3. Only the noble path (Grya-marga #278) is capable of abandoning for good 
(7k Bit) the seeds (bijas) of the two hindrances. But the impure (sdsrava © if) path 
(#4), like the noble path, tames ({A) the actualization (samuddcara #47{7) of the 
two hindrances. 


4. Conclusion. — Although the bodhisattva (2/8), (who is residing) in this state 
of provision (sambhdra &*#fiz), tames (fA) the actualization of the two coarse 
(—8357{T) hindrances, nevertheless, [a] with regard to the actualization of the 
subtle (4H) hindrances (1.e., subtle figurating [siksma vikalpa}), [b] with regard to 
the (two) seeds (or proclivities [anusayas P&HR]) of the coarse or subtle hin- 
drances, the power of calm abiding (Samathd) and of insight (vipasyana) (iki 
7) 1s too small (#) for the bodhisattva to tame ({K) the first and exhaust (7%) 
the second. 


In this state of provision, the bodhisattva does not yet realize (#) the such- 
ness of vijfapti-only (vijfiapti-matra-tathata "ER 4) (42783); relying on the 
power of resolve (adhimoksa-bala |i #77), he cultivates the excellent practices 
(parama-carya f{J or perfection [pdramita], see #3018). — This state, with that 
of the state conducive to penetration (nirvedha-bhagiyas), is also included in the 
stage of resolute conduct (adhimukti-carya-bhimi f¥#{7 Hh). 


(What are the characteristics (#4) of the excellent practices (/§{T) cultivated by 
the bodhisattva?) 


In short, the practices that the bodhisattva cultivates are (of two kinds), i.e., merit 
(punya #%) <573> and knowledge (jfidna #7). Among the (excellent) practices 
(HS{T), {9/7v.} that which is understanding (prajfia 2*) in its nature (1.e., that which 
has, for its fruit, the acquisition of the ten powers, omniscience, etc.) is given 
the name of “knowledge” (#); the rest, [i.e., that which has, for its fruit, the ac- 
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quisition of the marks (laksanas), etc.,] is given the name of “merit” (4). 


Moreover, when the complexity of their relations (or their shared characteris- 
tic) (samasta-laksana #4) is examined, the six kinds of perfection (padramitas 
IK Ze FE & ) are all (both), i.e., knowledge and merit. 


When their particular characteristic (vyasta-laksana ¥\|#8**') is examined, the first 
five are merit (punya-guna *4{#), the sixth is knowledge (jfidna-prajna 4%). 


Or else, the first three [perfections] are included in merit, the last is included in 
knowledge, (the others), i.e., the fourth and the fifth (that is, vigor [virya] and 
meditation [dhydna}), participate in both kinds, 1.e., merit and knowledge.?” 


Again, among these excellent practices, (there are two kinds), i.e., that which 
is beneficial for oneself and that which is beneficial for others (svartha Fi £, 
parartha *'\{ti,), which should also be distinguished. In truth, due to the power 
of the dispositions (yathddhydSaya-bala Wa 4477) of the bodhisattva, (the excel- 
lent practices (/#{T) that one has cultivated (Fit{)) are all (practices (47)) that 
are beneficial both for oneself and for others. 


But, by considering them in their particular characteristics (vyasta-laksana §'|¥4), 
the six perfections (pdramitas #1 4% ==), the members of bodhi (bodhy-angas = 
#e5}), [the members of meditation (dhydna-angas), the eighteen unique factors 
(avenika-dharmas), the marks (laksanas),| etc., are all included in the class of 
practices that are “beneficial for oneself” (& #147). 


On the other hand, the four ways of gathering [students]? (samgraha-vastus 
=), the four immeasurables (apramdnas #£ =), [the superknowledges (abhijnas), 
the great compassion (mahd-karunda), the things that do not need to be guarded 
against (araksanas), the applications of mindfulness (smrty-upasthanas),] etc., 
are all included in the class of practices that are “beneficial for others” (#1) {t{T). 


51 Compare AKB 111, F 108; vi, F 162. 
952 Bodhisattva-bhiumi, fol. 15b, Muséon, 1906: 218. 
53 Editors: John Powers (A Concise Encyclopedia of Buddhism): 


samgraha-vastu (Pali sangaha-vatthu; Tib. bsdu ba’i dngos po; “methods of gather- 
ing [students]’’). 

Techniques used by teachers to attract students: (1) giving (dana), which involves 
giving away teachings of doctrine and material goods; (2) speaking pleasantly 
(priya-vadita), or interesting them in one’s teachings of doctrine through pleasant 
words; (3) beneficial activities (artha-carya), which includes activities that accord 
with what trainees want; and (4) concordant function (samanarthatda), which in- 
volves making one’s actions accord with one’s words. 
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(Thus,) the diversity of these practices ({7#£5']) is innumerable (#£#9); all are 
(excellent practices (#T)) cultivated in this state [of provision]. {9/8r.} 


La Vallée Poussin comments: 


1. On the various lists of unique [factors] (dvenikas), AKB vii, F 66. — For the 
Vaibhasikas, the ten powers, the four kinds of fearlessness (vaisdradyas), the three 
applications of mindfulness (smrty-upasthdnas), great compassion. — The Vijfiana- 
vadin list, Vyutpatti, 9. 


2. According to the Bodhisattva-bhimi, fol. 37b (Muséon, 1911: 170). One hundred 
and forty unique factors (Gvenika-dharmas), explained in the Pratistha-phala (Y Bh, 
T.30.1579.0499a11) at the end of the work. 


3. On the actions that generate the marks (laksanas), AKB iv, F 220—227 (where 
the Vibhasa, Abhisamayalamkara, etc., are cited). | 


4. The things a tathadgata has no need to guard against (araksanas or Graksyas) 
(Vyutpatti, 12) are the three drakkheyyas (“that which does not need to be guarded 
against”: “A tathdgata is perfectly pure in bodily conduct, in speech and in thought 
[parisuddha-kaya-, -vaci-, -mano-samac4aro]” (translation by Maurice Walshe) of 
Digha, iii, 217 (the fourth of the Vyutpatti is missing in the Bodhisattva-bhimi): 


triny araksanani yathasiitram eva granthato veditavyani | samdsatah sarvakara-kukrta- 
praticchadanataprahdanam | ... arhato ’pi kimcid avyakrtam <574> kukrtamatrakam 
bhavati kaddacit karhicit smrtisampramosat | tad api tathdgatasya sarvena sarvam 
nasty atas tathagato yathadpratijnas tathasva-bhavah Sravakan nigrhya nigrhya braviti 
prasahya tadekatydn avasddayati tadekatydn api tu nisthuram pratipadyate | ndsya 
tesv anuraksa utpadyate ma haiva me Srdvakah samvdadsanvayad aparisuddhakdaya- 
vanmanahsamudacaratam viditva ... paresadm va akhydsyanti (fol. 149a). 


#2895 In this state, although the two hindrances (Gvaranas [) are not yet tamed (and 
expelled) ({AfR), and the bodhisattva, during the development of the excellent 
practices ({£}#77T), is susceptible to three kinds of retrogressing-weakening 
(4 J), nevertheless, he fortifies (4) his mind (-L») in these three points; the 
courageous hero (44m) does not retrogress (4). 


1. His mind (-t)) retrogresses (48 /#) when hearing (f#J) that supreme perfect 
bodhi (anuttara-samyak-sambodhi #6 | 15.4435 #£) is vast (ananta f&), great (an- 
uttara XK), profound (gambhira, agddha %&) and distant (i.e., takes long to ob- 
tain #). But he remembers (4]|) that “others have already realized great bodhi 
(maha-bodhi)” (HK = fe): the courageous hero does not retrogress. 
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2. ‘His mind retrogresses when hearing that the perfections (K## & 4), Le., 
giving (ii), etc., are very difficult to cultivate. But he then reflects (44) that he 
already possesses the disposition (adhydsaya %#) to cultivate giving, etc.; he 
fortifies (4%) his mind ((»): the courageous hero does not retrogress. 


3. His mind retrogresses when hearing that the complete transmutation (@fraya- 
paravrtti [Bl ya#8 kK) (for becoming a buddha (f#)) is extremely difficult to culti- 
vate. But he remembers (5|) that others {9/8v.} have the coarse “good” ({th#=) 
and that he himself possesses (excellent) causes for bodhi (A. #); he fortifies 
(4% #=) his mind: the courageous hero does not retrogress. 


In this threefold way, the bodhisattva fortifies his mind; with firmness (2% [#]) 
and with ardor (#4), he (cultivates) the excellent practices (f#{T). 


La Vallée Poussin comments: 
Very close to Samgraha (T.31.1594.0142b); Asvabhava (T.31.1598.0414). 


Fortify, lianmo #8; lian translates uttdpana, uttaptikarana, AKB vi, F 165, 253, 
and also samcara (synonym) in the expression indriya-samcara, perfectioning of 
faith, etc. — lianmo is glossed by Asvabhava as ceju #2, stimulate-elevate. 


For “coarse good’, Samgraha has sdntardya-kuSala. <575> 
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K.B. Cultivating factors conducive to penetration (nirvedha-bhagiyas) or state of 
preparation (prayoga-avastha) 


La Vallée Poussin comments: 


This is the period during which the bodhisattva practices nirvedha-bhdgiyani [kusala- 
muldni), i.e., “the four roots of good conducive to penetration (nirvedha }}#)”. He 
thereby “purifies” the stage of resolute conduct (adhimukti-caryad-bhimi) and enters 
into the true understanding [or direct realization] of the truth (abhisamaya). 


1. Great vehicle sources, Satralamkara, xiv, 26, and transl. p. 166; Samgraha 
(T.31.1594.0143b); Abhisamayalamkara, 1, 26: usma-gata (heat), miurdha-gata (sum- 
mit), ksanti-gata (receptivity), laukika-agra-dharma-gata (supreme mundane factors); 
Samuccaya-vyakhy4 (T.31.1606.0734): The Middle Path, the path of skillful means 
(updya-marga) ... is the four roots of good conducive to penetration (nirvedha- 
bhagiya-kuSala-milas): factor of heat (usma-dharma), factor of summit (mardha- 
dharma), [factor of] receptivity favorable to the truths (satya-anulomiki ksanti), 
supreme mundane factors (laukika-agra-dharma). 


Little vehicle sources, AKB vi, F 121, 163 [explanation of the word, F 169, unac- 
ceptable. The final bhdgiya should be understood as in the factor conducive to 
liberation (moksa-bhdgiya), conducive to enduring (sthiti-bhdgiya), etc., “favorable 
to”, ’conducive to”, “generator of”]. — This period is a period of guan #4, i.e., of 
vyavacarana = pariksd, pratiripana (AKB vi, F 121). — Digha, ii, 251; Samyutta, 
v, 345. 

On the supreme mundane factors (laukika-agra-dharmas), Kuiji, Commentarial 
Record on the Treatise on the Sects (Yibu zonglun lun shu shuji, X.53.0844,0567): 
Mahasamghikas, thesis 28 (note by Masuda, p. 26), Sarvastivadins, theses 10-11. 
The Vatsiputriyas’ list (Vasumitra, thesis 7): receptivity (ksadnti), name (ndman), 
characteristic (laksana), supreme mundane factor (laukika-agra-dharma): 

a. The first seeing of the truths, simple overall approval, is called ksanti (recep- 


tivity). [The distinction between the teaching that reveals the truth and of the nature 
of the revealed truth is not made. ] 


b. Seeing the four truths, as teaching, is what is called nadman (name). 


c. Seeing the true nature revealed by the four truths is what is called laksana 
(characteristic). 


d. Penetration of the characteristics of the truths is what is called laukika-agra- 
dharma (supreme mundane factor). 
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2. Inthe Abhidharma, the factors conducive to penetration (nirvedha-bhagiyas) 
are, after many preliminary practices, like a dress rehearsal of the path of insight 
(darSana-marga): like the path of insight, they are contemplations of the four truths. 
The practitioner trains himself to contemplate the truths “purely”. The factors condu- 
cive to penetration differ from the path of insight in that they are “impure” (sdsrava). 
[The notion of “Y’ has not been eliminated. ] 


The same in the tenet defined by the Siddhi. — The factors conducive to penetra- 
tion follow the example of the path of insight of the Great Vehicle: like this path 
(marga), [these factors are,] essentially, contemplations on the emptiness of that 
which 1s seized (grahya; 1.e., object) and of that which seizes (grahaka; 1.e., subject). 
— The difference between the factors conducive to penetration and the path of in- 
sight is explained in the stanza (kdrikd 28): the actual path of insight is a seeing of 
“pure intuition” (1.e., knowledge without conceptual figurating [nirvikalpaka-jndana}) 
that attains reality (tattva) directly, whereas the factors conducive to penetration 
are directed at images or ideas (nimitta). One thinks: “That which 1s seized is not 
outside of that which seizes”: this is to hold the idea of that which is seized ...; 
this is “placing something in front of the mind”. [On the four images (nimitta) that 
are necessary to expel (parivarj) in order to become established in vijfapti-mdatrata, 
see the text published in the Appendix to the Satralamkara, p. 191]. <576> 


#2897 (Next, what are the characteristics of) the preliminary period, i.e., the state of 
preparation (prayoga-avastha j{T fiz), which is defined in stanza 27? The stanza 
says: 


#2898 


2H: 


vijnapti-matram evedam ity api hy upalambhatah | 
sthadpayann agratah kimcit tanmatre ndavatisthate || 27 


SA AIILD YD « ERE - | 
DUS ATE « JERE EMERR - |) 27 


As long as he places (37) something (474%) in front of himself (428i), 
(since he) is taking an object (4 #) and says: “Everything is, (in its 
nature,) vijiapti-only (vijnapti-matra "ERKYE)”, he does not (really) 
abide ({£) in vijnapti-matrata. 


#2900 The Treatise: 


lL. 


During the first innumerable aeon (asamkhyeya-kalpa #84), the bodhi- 


sattva has (previously (4¢)) well accomplished (##f#) the provision (sambhdra 


#2902 
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tz) of merit (punya-guna *#4{), of knowledge-understanding (jidna-prajna 
44 =): his dharmas conducive to liberation (moksa-bhdgiyas lA f#fii4>) are 
(already) complete (Bs); with the view of entering (A) into the path of insight 
(darSana-marga §,78) (i.e., the mind of achievement of the first innumerable 
aeon) and of residing thus in vijfiapti-mdatrata (MERKE), he practices ({€) the 
preliminary practice (prayoga jIIl{7); he tames-expels ({K/) the two kinds of 
seizing (grahas — HX), 1.e., the notions of object (grdhya-graha) and of subject 
(grahaka-graha): that is to say, he cultivates the heat (usmagata '%), the summits 
(murdhanas JA), the receptivity (ksdnti #2) and the supreme mundane factors 
(laukika-agra-dharmas tt = —j&). {9/9r.} 


2. These four are given the (general) name (42%) of stages conducive to pene- 
tration (nirvedha-bhagiyas ||EK}RF25}) because they (are conducive to advance) 
(IX) true (bhita, tattvika HB) or pure (andsrava) intelligent penetration (nir- 
vedha R4#5}). 


As they are close to the path of insight, they are called prayoga, 1.e., prelimi- 
nary cr preparatory [practice] (/{7). This is not to say that the [state of] pro- 
vision (sambhara 4 *#) is not also preliminary [practice]. 


3. The four stages conducive to penetration, (i.e., heat, etc.,) consist of four 
kinds of “inquiry” (paryesand =) and four kinds of “true complete knowl- 
edge” (yathda-bhitta-parijidna 41 4). 


La Vallée Poussin comments: 


“Inquiry” (paryesana xunsi 25 }8).°4 — Named in the Bodhisattva-bhimi, fol. 24b, 112b, 
Muséon, 1906: 228 (Sitralamkara, p. 168): [a] nama-paryesanad 42358 [inquiry of 
name], [b] vastu-paryesanad ==3 8 [inquiry of things], [c] svabhdva-prajnapti- 
paryesana © ##{ix17=% 8 [inquiry of the figurative designation of intrinsic nature], 
[d] visesa-prajnapti-paryesana = ¥!\(—x 17 == [inquiry of the figurative designation 
of particularities], ndma-paryesanda-gatam yatha-bhita-parijnadnam ... . <577> 
[The first two stages conducive to penetration (nirvedha-bhdgiyas) are inquiry 
(paryesanda); the last two are true complete knowledge (yathad-bhita-parijnana). 
Respectively, the period where there is not yet “determination”, yinke FJ a]; 
the period where “certainty”, renyin FJ, occurs. ] 


4 Kuiji explains: xunsi = 8 is two things: (1) xungiu 23k (often equivalent to paryesand, 
maybe anvesana 7), 1.e., “inquiry”, and (2) sicha 12 (pratyaveksand@), “judgment” (?). 
But wherever there 1s xunqiu, there is also sicha, and vice versa. 

5 AKB t1, F 155. 
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The four kinds of inquiry (paryesands 22) refers to “revealing” (27) that [a] 
name (ndman %), [b] thing (vastu #),?° [c] their intrinsic nature (svabhava EB 
Pe) and [d] their particularities (visesa 5'|) exist as “figurative designation” 
(prajnapti-sat {f#4) and do not exist as real things (dravya-sat & f£). 


(What is called) true complete knowledge (yatha-bhita-parijfianas 4) com- 
pletely knows with certitude (40 #4) (parijfa) that these four do not exist 
separate from vijfidna (##) and that the vijfiana that cognizes them does not exist 
(4). [These complete knowledges (parijfidnas) are pure or impure. ] 


La Vallée Poussin comments: 

These four, i.e., name (naman), etc., include all dharmas. 

Naman is every expression (abhidhdana), “name” as cause and fruit. 

Vastu is everything expressed, things (artha) and principles (li ##). 
Four inquiries. 


1-2. The specific characteristics (laksana #4) of name (nadman %) and of thing 
(vastu #&) are distinct (#2): 


thus, “name” and “thing” are [each] the object of a particular examining (vyasta- 
nirupana Fl) 23k), 1.e., two inquiries. 

3—4. The intrinsic nature (svabhdva), i.e., the profound reality, of “name” and 
of “thing” is the same ([m]) (that is, being suchness [tathata]): 

thus, the third inquiry, that is, the inquiry of the intrinsic nature of name and of 
thing ([nama-vastu-|svabhdva-paryesana). 


Likewise the fourth inquiry, 1.e., the inquiry of the particularities of name and 
of thing ({[ndma-vastu-|viSesa-paryesana), because the particularities (visesas), or 
common characteristics (that is, impermanence, etc.), of name and of thing are 
the same ([q]): 


thus, there is a combined examining (samasta-niriipanad & i) of name and 
of thing from the point of view of intrinsic nature (svabhdva) and of particulari- 
ties (visesa). 


La Vallée Poussin comments: 
Kuiji (9B/57v.). 


By the four inquiries (paryesands 23 /%), one sees that the four, i.e., name (ndma), 


956 ~CWSL has yi #, which is artha rather than vastu. 
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etc., as being imagined (parikalpita), do not exist separate from vijiana (FF FA 
PU se Be aaeJE ): one sees the non-existence of that which is seized (grahya); one 
does not consider that which seizes (grahaka). 


By the four true complete knowledges (yathd-bhiita-parijfanas 11 8): 


a. one acquiesces (yinke FJ 4J) by seeing that the four [i.e., name, etc.] do not ex- 
ist separate from vijfidna [i.e., one acquiesces with the emptiness of that which is 
seized (grahya)); 


b. one completely knows (parijfida) the vijiana which seizes the four [i.e., name, etc. ]: 
one sees that, separate from the object (= the four) integrated in vijfidna, there 
does not exist a vijfiana which seizes: vijfidna is thus recognized as empty. <578> 


Thus, one understands that (i) the vijfidna which seizes and (11) the image (nimitta) 
—developed from vijiana—which is seized are not separate from each other (AW 
any be Pr #48 AAS FE BE), are only the characteristics (laksanas) of vijfapti-mdatrata 
("fe FH)... . This way, one sees the emptiness of the dependent (paratantra), one 
enters into the perfected (parinispanna). 


This seeing—in the factors conducive to penetration (nirvedha-bhagiyas)—only 
resembles (fa 3) the true seeing of the three natures (*fE (= #9), for it still does 
not include the “realization” (i.e, the direct cognition) of suchness (tathata) (FRR 


£1), (Le., the realization that occurs in the path of insight [darsana-mdarga)). 


In the inquiry (paryesand) of the non-existence of that which is seized (grahya) 
which generates the expelling of the “seizing of that which is seized” (grahya- 
graha), there are two periods: (i) lower (i.e., heat [usma-gata]) (RE FTA) and 
(ii) higher (i.e., summit [mirdha-gata]) (JA72_EfitKR). The expelling of this seiz- 
ing (graha) now occurs for the first time; it is difficult and requires thus two periods. 
The true complete knowledge (yatha-bhita-parijfidna) includes a lower period, 1.e., 
receptivity (ksanti). There is: 

a. lower receptivity (F 4 —]]), which acquiesces with the non-existence of 

that which 1s seized (grahya); 


b. medium receptivity (4 JIB), which leads to the seeing of the non-exis- 
tence of that which seizes (grahaka), which tames the “seizing of that 
which seizes” (grahaka-graha); 

c. higher receptivity (E42), which acquiesces with the non-existence of 
that which seizes ... . 


The supreme mundane factor (laukika-agra-dharma) is the higher period of the 
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true complete knowledge: overall agreeing with the non-existence of that which 
is seized and of that which seizes. 


[There follow some comments on the manner in which the last two factors con- 
ducive to penetration (nirvedha-bhagiyas) can be practiced in the course of the 
stages (bhimis).| 


4. The four concentrations (samddhis) and the stages conducive to penetration 
(nirvedha-bhdagiyas). 


La Vallée Poussin comments: 


Vvutpatti, 32: adloka-labdha, Gloka-vrddhi, tattva-eka-deSa-anupravesa, Gnantarya- 
samadhi. 


Dharma-samgraha, 101: Gloka-samadhi, vrddha-Gloka-samadhi (Edition: vrta-), eka- 
deSa-pravista-samadhi (Edition: eka-deSa-pratistha-), Gnantarya-samadhi. 


Samegraha: tattva-artha-eka-deSa-anupravista-samadhi (concentration of entry into 
one part of reality), as in Abhisamaydlamkardloka, ad Asta-sahasrika, p. 14, line 3. 


Samuccaya-SsGstra: eka-deSa-anupravista-Gnulomika-samadhi (concentration that 
is favorable to entry into one part), see Siddhi F 580. 


#2904 a. Relying on the concentration (i) called “obtaining light” (G@loka-labdha 
HA), the practitioner brings forth (#) the lower inquiry (paryesana F #52). 
He discerns (#i) the non-existence of the object, i.e., of that which is seized. 
This (establishes the state) “heat” (usma-gata-avastha (iz). That is, in this state, 
one discerns, for the first time, (4!) #1) (9/9v.} that the four dharmas (V¥7&)}, L.e., 
name (ndman %), etc. (= the dependent [paratantra]), which are “the seized” 
(grahya FARM) are all only the development of vijfidna (svacitta-parinama FL 
*), that they exist as figurative designations ((fxi#% A), that they do not exist, 
in reality, as they are expressed (# #5] #4). 


This concentration is called “obtaining light” (Gloka-labdha 4474), for it is the 
forerunner (#i/{7#4) of the sun of understanding (prajniad #4). The state which this 
[concentration] causes one to obtain (Fit#) <579> is the forerunner (#i/*H) of the 
fire (X) which is the pure path (34), hence it is also called usma-gata (heat '%).°*” 


La Vallée Poussin comments: 


Aloka = pure understanding (andsravd prajna). — This concentration obtains the 
forerunner (nimitta) of light (Gloka), thus “obtaining of light” (dloka-labdha) (Kuiji). 


7 «Cf. AKB. 


#2905 


#2906 
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— Sutralamkara, p. 93, cites Ksaranadi: Gloka iti dharmanidhydanaksanter etad adhi- 
vacanam. 


Abhisamaydalamkara: nirvikalpajnandgneh pirvaripatvad usmagatam ivosmagata- 

nirvedhah | darsanamargdsannataratvam asaty antaraye bhavatiti moksabhagiyad 

asya vi§eso veditavyah | 
b. Relying on the concentration (3€) called “increase of light” (aloka-vrddri 
H43@), the practitioner practices the higher inquiry (paryesanad [23 /%). He dis- 
cerns (#4) the non-existence of the object (grahya FitX). This (establishes) the 
state of summit (mirdha-avastha JAfiz). That is, in this state, one discerns re- 
peatedly that the four dharmas, (i.e., name, etc., which are “the seized” (grahya 
FFHX),) are (all) only the development of vijfdna, that they exist as a figurative 
designation (xii A), that they do not exist in reality as they are expressed 
(SER ALB). 
This concentration takes its name (“increase of light” (Gloka-vrddhi 444)) from 
the fact that the forerunner (nimitta #4) of the light (dloka 4) is increasing 
(#/%). This is the highest state ({iz#) of inquiry (paryesand ## 8), hence it is 
also called summit (mirdha-avastha JA). 


c. Relying on the concentration (€) called “confirming-conforming” (yinshun 
EINE), the practitioner practices the lower (F ) true complete knowledge (yatha- 
bhitta-parijnana 0 *). 

[Why designate as yinshun the concentration which the other sources call tattva- 
eka-deSa-anupravista (“entry into one part of reality’)? ] 


As for the non-existence of that which is seized (grahya fF HX), there is a de- 
finitive decision or confirmation (niScita avadharana YR 5 FFF). [This is yin 
(EN).] 

As for the non-existence of that which seizes (grdhaka #£ EHX), there is also a 
receptivity (ksanti 2.) qua conforming (shun JIA) and delighting (/e 44). [A knowl- 
edge that delights (le 4) in the non-existence of that which seizes and com- 
plies (shun JI) with meditation on this non-existence; a knowledge that confirms 
(yin §[J) this non-existence and complies (shun) with the seeing of this non- 
existence. | 


Since (no real) object (4@ 3%) (1.e., the artha falsely imagined as that which 
is seized) exists separate from the cognition (vijfdana) that seizes it (REAR) 
(i.e., that which seizes), then how could a real cognition (ax) exist (such as it 
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is imagined, 1.e., as that which seizes, and) separate from the object that is seized 
(Pre)? 


Indeed, that which is seized (fff#X) and that which seizes (#EX) (are estab- 
lished as) mutually depending on each other (#H##) (and exist relative to each 
other). 


The general name (4817) of receptivity (ksdnti .)—acknowledging and admit- 
ting (ksamana #2.) <580> the emptiness (22) of object (4%) and of subject (i) 
—is (established by) giving it to the periods (F#) (of confirming and conform- 
ing receptivities (EIK7)), that is: 


i. “confirming” receptivity (yinren E174 avadharana-ksanti [)}), confirming 
(E[]) relative to that which precedes (iJ) (1.e., the non-existence of that 
which is seized [grahya]| which was observed in the state of summit 
[murdha-avastha]), 


li. “conforming” receptivity (shunren |IK7% anulomiki ksanti), conforming 
(JK) relative to that which follows ({#) (i.e., the non-existence of that 
which seizes [grahaka] which will be “confirmed” in the third state). 


(iii. confirming-receptivity (yinren FJ%), 1.e., the third state which, like the 
first, is “confirming’’]. 


Hence the name “confirming-conforming” (yinshun FUJI) (is established). 
La Vallée Poussin comments: 


1. Kui (9B/61r.) — In Samgraha, the concentration is called “entry into one part 
of reality” (tattva-artha-eka-deSa-anupravista). This “part” is the non-existence of that 
which is seized. [This concentration is the support of the receptivity favorable to the 
truth (satya-anulomiki ksanti).| 


In the Samuccaya-vyakhya (T.31.1606.0734c), the concentration is called concentration 
that is favorable to entry into one part (eka-deSa-anupravista-Gnulomika-samadhi); 
that is to say, [a] entry into one part (eka-deSa-pravista), 1.e., “concentration enter- 
ing into absolute certitude (renjie “f#) of the non-existence of that which is to 
be seized (grahya)”’, and [b] favorable to one part (eka-desa-anulomika), 1.e., “con- 
centration leading to the understanding of the non-existence of that which seizes 
(grahaka)’’. 


2. In the Abhisamayalamkaraloka, commentary on the Asta-sahasrika, p. 14, line 3, 
the MS has, in error, tattva-artha-eka-artha-deSa. 


evamkrtadharmapravicayah samahitacitta§ ca sarvadharmanairatmyam bhdvayan 
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kramena yada prthagbhutarthabhinivesabhavad isatspastajnianalokena manomatram 
eva paSsyati taddsyosmagatavasthd | sa evatralokalabdho nama samadhir ucyate 
mahdayane || yada tasyaiva dharmdlokasya vrddhyartham nairdtmyabhavanayam 
viryarambhena madhyespasto jiiandloko bhavati tada miirdhavasthd | sa eva vrddhdloko 
nama samadhih || yadd tu cittamatravasthdnena spastataro bahydartha-bhinivesabhdavo 
(?) (abhavabhaso?) jriandloko jayate tada ksantyavastha | grahyakaranupalambhana- 
pravesat tattvarthaikadesanupravisto nama samadhih || yada punar arthagrahaka- 
niksepo ’nabhaso jnandloko nispadyate tada laukikagradharmavastha | sa evanantaryo 
nama samadhih || sarvas caita avastha drdhadhimuktito dhimukticaryabhimir ucyate | 


3. On the three kinds of receptivity (ksantis) of resolute conduct (adhimukti-carya), 
Bodhisattva-bhiimi in Rahder, Dasa-bhiimi, App. p. 6. 


One has not sorted out all the problems that are posed by the receptivities favor- 
able to the truth (satya-anulomah ksdntayah) of Divya, p. 80, which are not separable 
from the receptivities favorable to the truth of the Samuccaya-vydakhya (just above, 
Siddhi F 580) and from the (sharp [tiksna]) favorable receptivities (Gnulomiki ksanti) 
of the DaSa-bhimi, pp. 47 and 53; the absolute receptivity (paramartha-ksanti) of 
the same text, the receptivity of correct judgment of dharmas (dharmesu samyak- 
samtirana-ksanti) of the Bodhisattva-bhimi, 1, xvii. — The receptivity of delibera- 
tion of dharmas (dharma-nidhyana-ksanti) (Dharma-samgraha, 1077) is heat (usma- 
gata), according to the Sutrdlamkara, xiv, 23; see the transl. at p. 166 on ditthi- 
nijjhadna-kkhanti. 

#2907 d. Relying on the immediately antecedent concentration (Gnantarya-samadhi #&% 
fi] x2), the practitioner realizes (and brings forth (#)) the higher (_E) true com- 
plete knowledge (yathd-bhita-parijndna 40 #) <581> by which the emptiness 
of the two kinds of seizing (—X2£), 1.e., of that which is seized (grahya) and of 
that which seizes (grahaka), is confirmed (yin £1). This (establishes) the supreme 
mundane factor (laukika-agra-dharma +#3—i&). In the (previous) higher recep- 
tivity (ksanti) (#4), only the emptiness of that which seizes (#ERXZ=) is con- 
firmed (£1); now, (in the supreme mundane factor ({#28—}&)), the two kinds of 
emptiness are (confirmed (£[])) together (— 2 85). 


From this state on, immediately (#£fx]) and necessarily (), there is entry (A) 
into the path of insight (darsana-marga 5%), hence the name immediately 
antecedent (Gnantarya #£fa)). This is the most excellent (4x) of the factors of 
the ordinary worldling (prthagjana dharmas #4 %), hence the name supreme 
mundane factor (laukika-agra-dharma {#23—j%). 


#2908 
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(Thus,) in the heat (usmagata }%) and the summit (mirdhan J), relying on the 
vijnadna as that which seizes (grahaka) (fEB#), {9/10v.} one discerns (#4) the 
emptiness of that which is seized (grahya = artha) (Fr FX2E). 


In the lower receptivity (ksanti F #2), there is confirming (yin £)) of (the char- 
acteristic of) the emptiness of the object (artha) (42249). 


In the medium receptivity (174), there is receptivity (ksanti %@.) qua conforming 
and delighting (JIR4%74 5) that (the vijfidna as) that which seizes (grahaka) (FE 
FYiex), just as the object (5%), is empty (2). 


In the higher receptivity (E74), there is confirming (£]) of the emptiness of 
that which seizes (f£HX). 


In the supreme mundane factor (laukika-agra-dharma), there is confirming of 
(the characteristic of) the twofold emptiness. 


Now, in these four states, the mind always carries along (#7) an image (nimitta 
#8), i.e., a mental object; it does not realize (#) reality (tattva #&). This is why 
[Vasubandhu’s] stanza (kdrikd 27) says that, in these four states (PUfiz), (AS LONG 
AS HE), i.e., the bodhisattva, PLACES SOMETHING IN FRONT OF HIMSELF (#5 Ai] 237. 
9}) (AND SAYS: “EVERYTHING IS, IN ITS) true absolute (NATURE), VIJNAPTI-ONLY” 
(vijnapti-matra-bhita-paramarthata "ERE Zt), suchness (tathata), [then,] (SINCE 
(LA) the two characteristics (#H)), i.e., the notion of the emptiness of the imagined 
(parikalpita) and the notion of the existence of the dependent (paratantra) have 
not been expelled (i), the mind that discerns (an image) (#74H#U1») IS TAKING 
AN OBJECT (upalambha) (44 Ff). Thus, [the mind of the bodhisattva] DOES NOT 
REALLY ABIDE (JE £{2¢{+) IN real VIJNAPTI-MATRATA (ELMER) (that is the principle 
(#2)). In order for [this mind] to (truly) abide there, the images must already be 
eliminated (nimitta-parivarjana }8). 


On that, there are two stanzas:?”* {9/11r.} 


In the state of concentration (5£ (iz), the bodhisattva (={) discerns (#8) 
that the images (3) are only (#£) mind (-L»). [This is heat (usmagata).] 
The ideation <582> of things (artha-samjid = comprehension of the 
external object imagined by the mind [parikalpita-citta-bahya-visaya- 
buddhi]) (or the characteristic of things) (#¢H) having (already) been 


958 Cited in Samgraha (T.31.1594.0143c06), according to the Yogavibhdga-Sastra (Fenbie yuejia 
lun); Asvabhava (T.31.1598.0418a) (very clear). — Variant: in the third quarter-verse (pdda) 
of the first stanza, the ideation of things (artha-samjna) or the characteristic of things 
(artha-laksana). The translation of Paramartha (T.31.1593.0124) is notably different. 


#2909 
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expelled (FR), he discerns (#24, pariks, upanidhyda) that there is only 
his mind (sva-samjria | #8). [This is the summits (mirdhdnas). | 


Residing in this way in the internal mind (A L»), he knows that that 
which 1s seized (grahya Fit RX) does not exist. [This is the lower recep- 
tivity (ksanti).] Next, [he knows] that that which seizes (grahaka EHX) 
also does not exist (J) #£). [This is the other two receptivities;] later, he 
reaches (fi) the [state] without perceiving an object (anupalambha 
tt Ft). [This is the entry into the path of insight into reality (tattva- 
darSana-marga).| | 


5. Abandoning the two kinds of bondage (bandhanas). 


In this state of preparation (prayoga-avastha jill{t fiz), the practitioner still does 
not reject (#4) the bondage of the image (nimitta-bandhana *6#). [He does not 
get rid of the image-part (nimitta-bhdga) that binds the seeing-part (darsana- 
bhdga); thus he does not reject the actual impure (sadsrava) images (nimittas);] 
he also does not abandon (#7) the bondage of the incapacity (dausthulya- 
bandhana = #4), (i.e., the seeds, #2989). 


He only tames ({A§R) the two figurated (47 5!)) kinds of seizing (grahas FX), be- 
cause the latter contradict (#) the path of insight (darSana-marga (#8). But 
he does not (completely) tame ({kR) the two innate ({84) kinds of seizing 
(graha), and he does not (completely) expel (#£%%) their seeds (or proclivities) 
(bijas; anuSayas Walk) at all, because the impure (#@) contemplating mind (24 
iL») which he practices has an object (Fir) and is furnished with figurating 
(savikalpaka 4 4} \)). 

6. Object of discernment or meditation. 


[What is the thing to be discerned (pariksya-artha or upanidhyeya-artha Fri 
#235) of the state of preparation (prayoga-avastha)?| 


(In this state [of preparation],) the bodhisattva (3/(#) learns (siks- &) and (dis- 
cerns or) meditates on (#322) both the distinguished truths (vyavasthita-satya 
21.38) [i.e., the four noble truths; sixteen minds] and the non-distinguished 
truth (avyavasthita-satya JF#11 Hi) [1.e., reality as a function of the two kinds of 
emptiness; three minds] in order to prepare or induce (4]) the (future (3 2k)) 
two kinds of path of insight (darsana-marga §,) (#2932), in order to tame (fA) 
the two kinds of figurated (47!) {9/11v.} hindrance (Gvarana [{@). Primarily GE), 
he (discerns or) applies himself to the non-distinguished truth (E217 #7). — The 
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followers of the two vehicles (#€) (discern or) meditate (#4) only on the distin- 
guished (#17) truth. 
La Vallée Poussin comments: 
On the one hand, the contemplation (pariksda, upanidhydna, vyavalokana ?) of reality 
(tattva), either in itself or as a function of the two kinds of emptiness. On the other 
hand, the contemplation where the four truths are distinguished (vyavasthita), anli 
FEV. (see #1663, #2927, #2932). — However, at Siddhi F 535 and #3173, (Chin.) anli 2237 
= samniveSa [1.e., the established or the basis]. 
Kuiji (9B/68r.): 
In this state, the bodhisattva learns and aims at (Glambate) (2%) (1) the non- 
distinguished (avyavasthita) and (2) the distinguished (vyavasthita). 
That is: 


1. [The bodhisattva] either, (i) with a general view, he contemplates (zuo {F) 


lytical view, contemplates the emptinesses <583> of that which is seized and 
of that which seizes (grahya-grahaka) (BX Fl\/E — ZZ); these three minds, gen- 
eral and analytical, are the non-distinguished (3! » #4@= ()JE2¢37). 

2. The bodhisattva does not contemplate (zuo /£) only the discernment of the 
particular characteristics (visesa) of the four truths (E/E 2 #8 FER) [: that 
which is the distinguished]. 


The Srimdlika (T11.0310.0677a) says: 
There is the contemplating and non-contemplating of the four truths (4 /F 
» FEF Gif). 

The non-contemplating of the four truths is the non-distinguished (#£/£ 24 a Bl 
FFA). 
When there is an expressing (mingyan 43) of the particular characteristics, 
that is the distinguished (@ #5! 4 3 4 4 #12); when these particular char- 
acteristics are absent, free of expressing, that is the non-distinguished (#4 
ill BEY, = IJEZAL). The distinguished has the sense of prajfiapti (designa- 
tion) (Zi Th 3). 

Furthermore: 


If, in this state, the bodhisattva did not practice these two kinds of discern- 
ment, he would be unable to bring forth the two kinds of the path, i.e., that of 
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insight into reality (tattva-darSana-marga) (and that of insight into the char- 
acteristics (laksana-darSana-mdarga)) (7. fE5|E ~ #8 5 — #84), he would be 
unable to convert the followers of the two vehicles. Thus, with the view of 
entering into the discernment of suchness (tathata) (by the two kinds of empti- 
ness) (A — 2° #4 4028), he considers, primarily, the non-distinguished (IE#AJE 
#17); with the view of generating the subsequently acquired (prstha-labdha) 
discernment, of realizing the buddha-dharmas [which include the discernment 
of the conventional (samvrti)], of converting the followers of the two vehicles, 
he also considers the distinguished (vyavasthita) (() #812). 


Furthermore: 


In the tenet of the two vehicles, it is merely a question of practicing the dis- 
tinguished (vyavasthita) four truths (catuh-satya). But this is not the case for the 
bodhisattvas. No doubt, the two vehicles practice “‘the discernment of the empti- 
ness of the person (pudgala-Sinyata), without distinguishing the four truths” 
(pudgala-Siinyata-avyavasthita-[satya-|upanidhydna), but they differ from the 
bodhisattvas ... . 


#911 7. (Although,) in order to generate these roots of good (kusala-milas }8) 
(1.e., heat [usma-gata |, summit [miardha-gata] and the first two receptivities 
[ksantis]), when being in the states of preparation or of skillful means (updya 
Fi {@), the bodhisattva can pass through any (#) of the four meditations (dhydnas 
Avie). Nevertheless, he can achieve (#5k%a) the roots of good (i.e., third recep- 
tivity [ksanti] and supreme mundane factor [laukika-agra]) only in the fourth 
meditation, for it is by relying on this meditation, which is the best support 
(dSraya #4), that one can enter (A) into the path of insight (darsana-marga 
ae). 


La Vallée Poussin comments: 


According to AKB vi, F 170, the stage of the factors conducive to penetration 
(nirvedha-bhagiyas) is sixfold: (1) preparatory meditation (andgamya), (2) interme- 
diate meditation (dhydna-antara), (3-6) four meditations (dhyanas); AKB vi, F 167, 
according to Ghosaka, the heat (usma-gata) and the summit (mirdha-gata) are also 
of the realm of desire (kama-dhdtu). 


Kuiji (9B/69): 
Speaking of the three vehicles, YBh, 69, says: 


It is by relying on the four meditations and the first preliminary concen- 
tration (samantaka = andgamya [preparatory meditation]) (HE (Haat ie ° 
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Re) UT4Y ~ FZ) that one enters into the direct realization of the noble 
truths (Grya-satya-abhisamaya) (FEA 2 ait FER) (see #2968), not by relying 
on the formless meditative attainments (Gripya-samapattis) (FF #2), 
for in these attainments (samapattis), although calm abiding (samatha) is 
intense, the insight (vipasyand) is weak (#£ 45 FBS o FLEA ASS). 
Now, a path of weak insight cannot enter into direct realization (FA Al 
Sig ° AREA Baea).” 
The Vikhyapana, 16, says: 


On what does direct realization rely? Only on the four meditations, not on 
the formless meditative attainments (FH #i {a PAK ° ASU KR ESS RK EB). 


If someone maintains that there are six stages in order to enter direct realiza- 
tion, by adding the intermediate meditation (dhydna-antara), we ask in what 
text this doctrine is taught? Why does YBh name only the four meditations 
and the preparatory meditation (andgamya)? ... The intermediate meditation 
is neither clear nor pure (andsrava) ... . <584> 


There follows a very arduous and full discussion of the descending from the form- 
less meditative attainments (@rapyas), the faculty of coming to know what has not 
been known (andjnatam-dajndsydami; see #2493), the knowledge of the truths ac- 
quired at end of direct realization (abhisamaya-antika) [which, according to Sam- 
graha (T.31.1594.0143b), includes the four roots of good (kusala-milas), but, accord- 
ing to YBh, 79, is generated after the path of insight, see #2975]. 


#2912 8. The person who practices the four roots of good (kusala-milas) should be 


#2913 


in the realm of desire (kama-dhdtu 8x5), in a good destiny (#@k). Elsewhere, 
understanding (prajiia #) and a weary (mind) (J&-L») are insufficient (JEF*}#). 


9. The four roots of good are also included (like this state of provision [sambhara- 
avastha]) in the stage of resolute conduct (adhimukti-carya-bhimi f#47 #4), for 
they are prior to the “realization” (#28) (of the true absolute (E{###&)) of vijfiapti- 
matrata (HERR). <585> 
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#2915 (Next, what are the characteristics (#9) of) the state of penetration (prativedha- 


#2916 
28. 


avastha #83 {i1) which is defined in stanza 28? (The stanza says:) 


yada tv Glambanam jrianam naivopalabhate tada | 
sthitam vijfidna-matratve grahyabhave tad-agrahat || 28 


SEAT « SR AET ES - | 
PAPER - BETH « || 28 


But when, with regard to the object (Fir#&), knowledge (jana #) no 
longer (#3 #£) brings forth the idea of the object, then knowledge abides 
({£) in vijfapti-matrata (MER), (because it is freed (BE) of the charac- 
teristics (#4) of the two kinds of seizing (#X)) since, in the absence of a 
thing to be seized, there is no longer any seizing of the [vijfiana]. {9/12r.} 


La Vallée Poussin comments: 


1. The MS. has: yadda tv dlambanam vijiianam ... .— The word vijfidnam breaks the 
meter; the editions read jfiidnam; the stanza (karikd 28) explains the knowledge with- 
out conceptual figurating (nirvikalpaka-jnana). On the other hand, in Lankavatara, 
p. 169, it is the vijfidna (or vijnapti) that abides in vijfnapti-matrata. 


The MS. has sthitam. But Sthiramati comments: svacittadharmatayam pratisthito 
bhavati: “The [bodhisattva] resides in the very nature of his mind”, and the Siddhi: 
“The bodhisattva is placed in vijiapti-matrata’. Besides, stanza 27 speaks of the prac- 
titioner: sthapayan ... yadd tu... . 


2. AsG. Tucci has commented (see #2723), compare Lankdavatara, p. 169 (transl: 
Suzuki): 


yat punar uktam bhagavata: yada tv Glambyam artham nopalabhate jnanam tada 
vijfiaptimatratavyavasthanam bhavati vijhapteh | grahyabhavad graha-kasyapy 
agrahanam bhavati | tadagrahanan na pravartate jfianam vikalpa-samSabditam | 
It is told by the Blessed One, again, that [true] knowledge is gained indepen- 
dent of any object supporting it, and whatever statements one makes about it 
are no more than thought-construction, and that as this thought-construction 
is not to be seized as real, the seizing act of “that which seizes” itself ceases, and 
when there is thus no seizing, knowledge which is known as discrimination no 
more evolves. 
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3. “... no longer brings forth the idea of ...’’, in the absence of a better translation. 
— Xuanzang: “When, in the object (Glambana), the cognition (jfidna) has absolutely 
no longer an apperceivable (upalabhya) ...”’. 


This knowledge (fidna) has an object (alambana) that is suchness (tathatda); it “is 
directed” at this object: it is @lambaka. But the object is not a matter of an apper- 
ception (upalabdhi), 1.e., of a seizing (grahana) where the subject is opposed to the 
object, of a perception that attains an image (nimitta), 1.e., whatever kind of charac- 
teristic (laksana) of the object. 


* * * 


C.A. Knowledge without conceptual figurating (nirvikalpaka-jridna); #2918 

C.B. Name of the stage and name of the path; #2924 

C.C. Varieties of the path of insight (darfana-mdarga); #2927 

C.D. Ninefold mind; #2950 

C.E. Six direct realizations (abhisamayas) and two paths of insight (dargana- 
margas); #2968 


K.c.A. Knowledge without conceptual figurating (nirvikalpaka-jnana)” 
#2918 (The stanza says:) 


BuT when the bodhisattva obtains, WITH REGARD TO THE OBJECT (Glambana- 
artha Firt#t#), the knowledge without conceptual figurating (nirvikalpaka-jriana 
4 5 l| 42), and (WHEN THIS KNOWLEDGE) NO LONGER (#5 #) BRINGS FORTH THE 
IDEA (upalabhya Ff?) [of the object] because <586> it does not seize the images 
of the various proliferations (ndna-prapafica-nimittas fafE Exam tH), THEN (8 
kf) the bodhisattva is said to really ABIDE IN ({#) the true absolute of VIJNAPTI- 
MATRATA (vijhapti-matrata-bhita-paramarthata "Ei Fs lt) (1.e., the fourth 
absolute [paramartha] and third suchness [tathatd], see #2783, Siddhi F 551). 


Indeed, the knowledge (fidna #) that realizes (saksat-karoti #%) true suchness 
(tathata) is completely equal (sama-sama 4-4) with suchness, BECAUSE (#) 
knowledge and suchness are, indeed, FREED () OF the modalities (or CHAR- 
ACTERISTICS) (laksana #4) OF THE TWC KINDS OF SEIZING (—X), i.e., of that which 
seizes (grahaka #é8X) and of that which is seized (grahya Fit #X). — These two 
(characteristics (#4)), i.e., that which seizes and that which is seized, are fig- 
urating (vikalpa 43%), for the mind that has something to perceive (sa-upa- 
labhya #4 Fit? = sa-upalambha) [i.e., the impure (sdsrava) mind] manifests as 


959 See #2237, #2984, #3054, #3199. 


#2921 
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proliferation (prapafica Xz). 


La Vallée Poussin comments: 


The knowledge without conceptual figurating (nirvikalpa-jiidna), as we will see, 
is free of an image (nimitta); it does not include the image, that which is seized 
(grahya); it does not seize it, it is not that which seizes (grahaka). 


The subsequently acquired knowledge (prstha-labdha-jnana) includes an image; 
but, being pure (andsrava), it has no image qua proliferations (prapafica-nimitta) or 
image of that which is seized (grahya-nimitta). 


On proliferation (prapafica), see #2987. 


[There are three opinions on the knowledge without conceptual figurating (nir- 
vikalpaka-jndna #£4} §'|*), 1.e., Sthiramati, Nanda and Dharmapala.” ] 


1. 


[Sthiramati:] — This knowledge (#') without conceptual figurating does not 


include (the two parts (—4})), i.e., either the image-part (nimitta-bhdga) or the 
seeing-part (darSana-bhdga) (see #0530), for! the modalities (or characteristics) 
(laksana #4) of that which is seized (grahya FRX) and of that which seizes 
(grahaka §é3X) are absent in it. 


La Vallée Poussin comments: 


According to Kuiji, the author refers to the citation of the Satralamkadra, chap. 
v1, 7, in Asvabhava'’s Samgraha (T.31.1598.0418b) [a more literal edition than that of 
Prabhakaramitra, Sitralamkdara-Ssastra (T.31.1604)]. 


The description of the factors conducive to penetration (nirvedha-bhdgiyas) 1s 
found there: “recognizing that things (objects) are only mental speech, he abides 
in mind-only that appears falsely as a thing” (manojalpamatran arthan viditva tad- 
abhase cittamatre ‘vasthdnam); and the description of the path of insight (darsana- 
marga): “attaining immediately the dharma-dhdatu, he is freed from the modali- 
ties [or characteristics] of that which is seized (grdhya) and of that which seizes 
(grahaka)” (dharmadhatoh pratyaksato gamane dvayalaksanaviyukto grahyagraha- 
kalaksanena). Indeed, “having recognized that there is no object (@lambana) sep- 
arate from the mind (citta), he recognizes the non-existence of mind-only, for that 
which seizes cannot exist in the absence of that which is seized” (tasydpi citta- 
matrasya nastitvavagamanam grahy|a\bhave grahakabhavat). From then on, he abides 
in the dharma-dhatu. — Then follows the cultivation (bhavand), the transmutation 


960 -For the last two opinions, compare Buddhabhimi-Sastra (T.26.1530.0303b-c). 


961 


According to Samgraha, 6. 


#2922 


#2923 
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(parivartana) of the support (GSraya) and the entry into the absolute knowledge 
(paramarthika-jnadna). [Compare Samuccaya-vyakhyd, T.31.1606.0746a.] <587> 


2. [Nanda:] — This knowledge without conceptual figurating includes the two 
parts (bhdgas), (i.e., the image-part and the seeing-part). 


Indeed, this knowledge (jidna) is said to be “directed at this” (tad-alambaka 
4% 4%) [= cognizing this]; and only the cognition (vijfidna) that arises “being 
endowed with (or carrying along) an image of this” (tan-nimittavant #9 (48) 
can be said to be “directed at this” (#7). If one accepts that a cognition is (said 
to be) directed at this without being endowed with an image of this (#£7##H), one 
could as well also give the name of auditory cognition (Srotra-vijndna) (or knowl- 
edge of sound (#7), etc.,) to the {9/12v.} visual cognition (caksur-vijiidna) (or 
knowledge of color (4%), etc.). 


And if this knowledge does not have a seeing-part (darsana-bhaga 54>), it will 
not be “directed at” (Glambaka fE#) something. Then how could it be said that 
knowledge is “directed at true suchness” (tathata-dlambaka #%#40*#)? One 
might as well say that true suchness (tathata #41) is also “directed at [some- 
thing]”, although it definitively lacks the seeing-part (547).°” 


La Vallée Poussin comments: 


“But, if the knowledge without conceptual figurating (nirvikalpaka-jnana) is ‘en- 
dowed with an image’, like the cognition (vijidna) that cognizes color or sound, 
it would fall in the category of inference (anumdna) and would not be direct cognition 
(i.e., direct perception [pratyaksa])? Then it could not be without conceptual fig- 
urating (nirvikalpaka), or? — The knowledge without conceptual figurating does 
not directly realize. But, in contrast to all the other knowledges (jfidnas), its image 
(nimitta), 1.e., the internal image which it sees, is absolutely like suchness (tathata), 
that is, its object: it is thus said that this knowledge realizes suchness. See Sam- 
uccaya-vyakhy4 (T.31.1606.0746a), Kuiji (9B/74v.). 

3. [Dharmapala:] — This knowledge without conceptual figurating includes 

the seeing-part (darsana-bhdga §) but not the image-part (nimitta-bhdga ¥4). 

In fact:°° | 


It seizes without having an image (nimitta), it does not seize an image 


(animitto grhnati na grhnati nimittam FFARR ANA). 


962 Compare Kuiji on VimSatikd (4/27v.). 
63 ~~ According to YBh (T.30.1579.0701a), Japanese edition, p. 540. 
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Although [this knowledge] includes the seeing-part (54+), nevertheless, it is 
without conceptual figurating (nirvikalpaka #£7}5l|). It is said that it is not “that 
which seizes” (grahaka #éX), but seizing (grahana 4X) is not completely absent 


in it (478). 


Although [this knowledge] does not have the image-part (*47>), nevertheless, 
it may be said that it arises by adhering to (or carrying an image of) suchness 
(tathata) (#74048) because it is not separate from suchness. Just as the aware- 
ness-part (samvitti-bhdga ] 2%4})—when it is directed at (Glambate #) the see- 
ing-part (54.47)—does not develop as an image (nimitta) of the seeing-part at 
which it is, nevertheless, directed (7\ 11); it must also be so with this knowl- 
edge without conceptual figurating. <588> If it would, (nevertheless,) develop 
as an image of suchness at which it would be directed, it would not realize 
suchness directly (#1%); it would be cognizing suchness as the subsequently 
acquired (prstha-labdha {24%*) knowledge cognizes it and, like this knowl- 
edge, it would be with figurating (savikalpaka #{4}%)'|). Thus, this [knowledge 
without conceptual figurating] includes {9/13r.} the seeing-part (2), but not the 
image-part (74). 


K.c.B. Name of the state and name of the path 


#2924 When this knowledge (jfidna) arises, immediately after (#% fj) the state of pre- 
paration (prayoga-avastha }il{F), it intuitively realizes (tihui #87) true suchness 
(tathata):” the state is thus called state of penetration (prativedha-avastha 3% 
{iz).2 It is also given the name path of insight (darsana-marga; jian dao 5478) 


964 In the text, dai ru xiang #40, in the commentary jiadai zhenru zhi tixiang #Ri$ 
4.2 #248: the knowledge (jfidana) adheres closely to or directly carries along with it 
an image of suchness (tathata), both as intrinsic nature (or substance) (svabhdava; ti #8) 
as well as characteristic (laksana; xiang #8). See above the discussion on mane object 
(alambana), #2468. 


5 ti # Corresponds to tong #4, hui * corresponds to da #: prativedha (penetration) 
(Chin. tongda #8%) is explained by tihui #8. 
ti #3, Couvreur, p. 1035, to divide, to classify, to be closely united... ; hui #, p. 434, 
to unite, to be united, to know. 
prativedha, Chin. tongda #4## = “identification with, understanding of”. 
On the other hand, tong = prati, in tongxing #417 Skt. pratipad; this is, probably, the real 
etymology of tongda. 

966 On the word prativedha, Madhyamaka-vrtti, pp. 42, 598. [For the stanza evam dharman .. 
comp. Uddna, 1v, 29, Samyutta, 111, 143.] 
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because it is the first (#]) intuition (#8) of the truth (or principle) (#2). 


K.c.c. Varieties of the path of insight (darSana-marga) 

#2927 This path of insight (darSana-mdrga 5%) is, (in short, said to be) of two kinds. 
[1. Path of insight into reality (tattva-darSana-marga) or path of one mind (eka- 
citta-marga). 

2. Path of insight into the characteristics (laksana-darsSana-marga), which itself 
is of two kinds: 


a. the path of insight into the non-distinguished truth (avyavasthita-satya- 
darSana-marga), or the path of three minds (citta-traya-marga); 


b. the path of insight into the distinguished truth (vyavasthita-satya-darSana- 
marga)—or the path of sixteen minds (sodaSa-citta-marga), path of six- 
teen moments (sodasa-ksana-marga)—which 1s of two kinds. ] 


La Vallée Poussin comments: 
A. It is unfortunate that we do not have the original Sanskrit terms. 


1. Tattva-darSana-marga is the translation of zhenjiandao & #4. — Zhen usually 
translates bhiita; one would have: the “true path of insight’. Indeed (see, e.g., Sam- 
uccaya-vyakhy4d [T.31.1606.0735b] and #2953), the other paths <589> are not really 
the path of insight. — But our text explains that this path realizes the zhenli H¥2, 
which can only be reality (tattva) (Siddhi, KD 2/6r.5, 11r.2). Reality (tattva) is such- 
ness (tathata) itself, suchness in itself (tathata-svabhava). 


2. Laksana-darsana-marga is the translation of xiang jiandao *4 538. — Xiang tH 
gives laksana, nimitta [and may also correspond to xingxiang {}*H or Gkara. Kuiji, 
Shuji (9B/84v.7), has the expression xingxiang jiandao {7 *9 538 (1.43.1830.0571b17), but 
as we can See in Shuji (9B/78r.), it refers to xingxiang xiang jiandao {7 *tHtH Ria 
(T.43.1830.0570a14): the path of xiang *4 where the modes of operation (Gkaras), i.e., 
suffering, impermanence, etc., are distinguished]. 


One could translate nimitta: for whereas [the first path, i.e.,] the path of insight 
into reality (tattva-darSana-marga), directly attains suchness (tathatd) (since it 1s 
knowledge without conceptual figurating [nirvikalpaka-jnana]), the second path 
attains only the mental image (nimitta) which one brings forth then of suchness (since 
[the second path] is subsequently acquired knowledge [prstha-labdha-jnridna)}). 


This is how Saeki K yokuga, the learned editor of the Siddhi, understands it, whose 
marginal glosses (KD 9/13r.) we translate: 
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Emerging from the profound insight of the knowledge without conceptual 
figurating or the prior root-knowledge (mila-jfidna = path of insight into reality 
[tattva-darSana-marga]), he generates a less profound knowledge (jfidna) with 
conceptual figurating (savikalpaka), 1.e., the subsequently acquired knowledge 
(prstha-labdha-jnana): a knowledge (jfidna) that returns to the reality (tattva, 
tathata) that has been realized by the knowledge without conceptual figurating, 
which figurates (vikalpayati), establishes (vyavasthap), develops (parinam) an 
image (nimitta) of suchness (tathata), and meditates-thinks about this image. 
The image of suchness thus developed is not the real vijiapti-matrata, but, in 
its nature, it is similar to suchness. The image-part (nimitta-bhdga) [of the 
subsequently acquired knowledge], 1.e., the dependent (paratantra), being the 
image of vijfapti-matrata, [this knowledge] is called nimitta-darsana-marga 
(path of insight into the image). ... The subsequently acquired knowledge re- 
lies on the knowledge that realizes the nature-of-things (dharmata). ... It sees 
the dependent like an illusion (see #2767). ... We can say that it abandons the 
defilements (kleSas), that it realizes the truth; but, in fact, it does not aban- 
don, it does not realize: it is similar to the first knowledge (jfiadna); it imitates the 
real abandoning and realizatien of the first knowledge. Indeed, its states of 
“being unhindered” (Gnantarya) and of liberation (vimukti), and its consideration 
of the two kinds of emptiness imitate the four seeing-parts (darSana-bhdgas) 
of the first knowledge. (See #2938.) 


We may, however, think that the restoration laksana-darSana-marga is ensured by 
#2953, #2996: whereas [the first path, 1.e.,] the path of insight into reality (tattva- 
darSana-marga), attains the intrinsic nature (svabhdava) of vijfapti-matra (the very 
being of the mind, that is, the perfected [parinispanna}), the second path attains the 
xiang #4 of vijfiapti-matra (i.e., the dependent [paratantra]): this xiang must be 
laksana (see a fragment of YBh, p. 599; see Siddhi F 578, #2923). 


B. Bodhisattva-bhuami, 1, xvii, fol. 101 = YBh, 45, at the beginning, Japanese edi- 
tion, p. 477. — The cultivation of truth (satya-bhdavand) is of two kinds: (1) absolute 
(padramarthiki) and (2) conventional (samvrta). | 

1. In the first, the bodhisattva truly cognizes the nature of suffering (duhkha), etc., 
by, (1.e., as a function of,) the nature of the inexpressible reality: nirabhilapya-sva- 
bhavadharmatayad duhkhadharmatam samudayadharmatam nirodhadharmatam 
margadharmatam yathabhitam prajnanati: this is a cultivation of truth (satya- 
bhavana). 


2. The second, on the contrary, is a cultivation of the object of the truth (satya- 
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alambanda bhdvana), a seeing which seizes the truths for its object and which in- 
cludes an infinity of special knowledges, apramana-vyavasthana-naya-jidna-anugata. 
— vyavasthana = anli #\7.. — There is also apramana-dharma-prabheda-vyavasthana- 
naya-anugata vipasyana. <590> 


Siitralamkdra, xiv, 42: nirvikalpakam ca jfidnam yena budhhadharman visodhayati | 
yathavyavasthanam ca lokottaraprsthalabdham laukikam yena sattvan paripacayati. 


The restorations avyavasthita-satya-darsana-marga and vyavasthita-satya-darsana- 
marga are thus doubtful. 


C. The scholars are in disagreement. 


Some ignore the noble path of one mind; they say that the path of insight into real- 
ity is a noble path of three minds. Hence the following chart: 


1. Path of insight into reality (tattva-darSana-marga) = path of insight into the 
non-distinguished truths (avyavasthita-satya-darSana-marga). 


2. Path of insight into the characteristics (laksana-darsana-marga) = path of in- 
sight into the distinguished truths (vyavasthita-satya-darSana-marga). [We note that 
any path where the truths are distinguished is a path where the modes of operation 
(aGkara) of the truths are contemplated. Thus, in considering this tenet, we should 
perhaps translate it as path of insight into the modes of operation (a@kdra-darsana- 
marga).| 


D. The Little Vehicle only knows the noble path of insight into the truths (satya- 
darsana-marga). For our authors, this path (which is the path of insight into the 
distinguished truth) is of a lower order; it is practiced imperfectly, in the impure state, 
while not yet being in the state of the noble path, during the period of preparation; 
it is practiced perfectly, in the pure state, by the subsequently acquired knowledge 
(prstha-labdha-jiiana), 1.e., by a knowledge subsequent to the knowledge without 
conceptual figurating (nirvikalpaka-jiidna) or root-knowledge (mila-jridna) (see 
#2918). — Our authors think that the saints of the Little Vehicle—before practicing 
their path of insight into the truths, have, in fact (and without giving an account of 
it), practiced the path of insight into reality in a knowledge without conceptual 
figurating: they have seen suchness (tathatd) (see #2910). But they have seen it only 
to the extent that it has been revealed by the “emptiness of the person” (pudgala- 
§tnyatd-udbhavita), since they have not raised themselves to the understanding of 
the “emptiness of dharmas” (dharma-Sitinyata). [On this last point, there is no agree- 
ment: the texts of the Madhyamikas assert that the hearers (srdvakas) understand 
the emptiness of dharmas; that, if they would not understand it, they would not pos- 
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sess the noble path of insight, Madhyamakavatara, p. 19, Bodhicaryavatara, ix, 49.]| 


* OK OK 


C1. Path of insight into reality (tattva-darsana-mdarga); #2929 
C.2. Path of insight into the characteristics (laksana-darSana-marga); #2932 


K.C.c.1. Path of insight into reality (tattva-darsana-marga) 


#2929 First, the path of insight into reality (tattva-darsana-marga & 578) is (what is 
called) knowledge without conceptual figurating (nirvikalpaka-jfidna 4&4} 4\\). 


This knowledge (jana), in fact, (truly) “realizes” (##) reality (or the principle) 
(tattva H¥#) as revealed by the two kinds of emptiness (— 22 Fi #4); this knowl- 
edge, in fact, (truly) abandons (#) the proclivities (anusayas SHR) of the two 
“figurated” (vikalpita 47 !]) hindrances (Gvaranas — |) (1.e., the hindrance of 
defilements [klesa] and the hindrance to what is to be known [jfieya]) (in con- 
trast to the “innate” [sahaja] hindrances). — Although many moments (ksanas 
#|#8) may be required in order for this path to be brought to its final point (42%), 
nevertheless, since the moments are of the same kind, it is said, (in general,) to 


be one mind (—t)). 


According to one opinion, the two kinds of emptiness (Siinyatds 2) are “realized” 
successively (i#f#), since they are, respectively, superficial and profound (8); 
the two <591> hindrances ([%) are abandoned successively (#7), since they 


are, coarse and subtle (#4), respectively. 


According to another opinion [which is ours], the two kinds of emptiness (22) 
are realized all at once (#426) and the two hindrances ({) are abandoned all at 
once (#Hf), because the power of the dispositions (adhydsaya #4273) acquired 


in the state of preparation is {9/13v.} very efficacious (#8). 


La Vallée Poussin comments: 


1. According to the first opinion, things happen as explained at #2936 for the noble 
path of three minds. — YBh, 18, 59, Samuccaya-vyakhya, 9, and Vikhyadpana, 17, say 
that the path of insight into reality (tattva-darSana-marga) is, indeed, of three minds. 


On the other hand, YBh, 59, also says that this path, although it is of three minds, 
abandons all at once, because distinct minds are not generated in it. [This is to say 
that it is one mind but of several moments.] — Moreover, YBh, 58, has the phrase: 
“path of one mind”. Actually, the path of three minds relies on a path of one mind 


that includes several moments. (Kuiji) 
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2. The theory of the “path of insight (darsana-marga) of a single mind” has ante- 
cedents in the Little Vehicle. Does the direct realization of the truths (satya-abhi- 
samaya) take place at one single time (eka-kdla) or gradually (anupirva)? See 
the discussion in the AKB vi, F 185-189; Vibhdasa, 79 (1.27.1545.0406a), 103 (0532a) 
and 109 (0563a); Vasumitra (and Kuiji) Treatise on the Sects: Sarvastivadins, 7, Maha- 
samghikas, 17 and 41, and Mahisasakas, 2. 


The old view-point of the advocates of the direct realization at one single time 
(eka-kala-abhisamaya) is that one cannot see [the truth of] suffering (duhkha) with- 


out implicitly seeing the other truths. But the Mahisasakas are more learned; ac- 
cording to the commentator: 


Direct realization of the four truths at one single time. When one sees the truth 
of suffering, one sees the truths: it is he who has already seen who can see thus.” 


That is to say: “Direct realization of the four truths at one single time”: this refers to 
the path of insight (darsana-mdarga): when the practitioner takes hold of the common 
characteristic of “emptiness” and of “non-self”’, when he enters into emptiness and 
non-self, he sees the four truths altogether. 


“When one sees the truth of suffering ...”: this means to refer to the bhadvand-marga, 
i.e., the path of cultivation (or “reviewing” of) the truths. When one has seen, sep- 
arately, the specific characteristic of the truths and when, during the path of cultiva- 
tion, one sees suffering, one sees, at the same time, the other truths in their speci- 
fic characteristic. [For the Mahasamghikas, this takes place in the path of insight. ] 


It would be quite appropriate to study the chapters 26 and 27 of the Tattva-siddhi of 
Harivarman (anupirva-abhisamaya [gradual direct realization] ...), and especially 
chapters 190 and following, “insight into a single truth’ (eka-satya-darSana) ... . 
The truth of cessation (nirodha-satya) 1s the absolute truth (paramartha-satya); there 
is but one truth. — We know that Harivarman’s tenet is considered to be some sort 
of bridge between the two vehicles. <592> 


The Vaibhasikas accept a knowledge (jfidna) that cognizes all dharmas as “non-self”’ 
(see AKB vii, F 45), but this knowledge, even if it occurs in the stage of meditation 
(dhydna) (as Samghabhadra asserts, against Vasubandhu), is a knowledge of the 
conventional (samvrti) and thus forms part of the mundane path. 


We have seen, #2493, that the saint of the Little Vehicle generates a general seeing 
of the emptiness of the person (pudgala-Sinyata) after having turned toward bodhi. 
Elsewhere, we are told that the Little Vehicle includes this s¢eing, #2910. 


967 ~Paramartha and the Tibetan have variants. 
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K.c.c.2. Path of insight into the characteristics (laksana-darSana-m4rga) 


932 (Second,) the path of insight into the characteristics (laksana-darsana-marga *4 


5438) is also of two kinds; [let us say (see #2910): 


1. a “synthetic” discernment, where the truths are not analytically distinguished 
1.e., the non-distinguished truth (avyavasthita-satya FEAT i); 


2. an “analytical” discernment, where the truths are analytically distinguished 
i.e., the distinguished truths (vyavasthita-satya 2X1 #%).)°* 


2.1. Non-distinguished truth (avyavasthita-satya); #2936 
2.2. Distinguished truths (vyavasthita-satya); #2941 


KC.c.21. Non-distinguished truth (avyavasthita-satya) 


#2936 


#2937 


First, the discernment (#%) (of the non-distinguished truth (JE 217 ##)) [—i.e., 
the path that attains reality without distinguishing the truths—] includes three 
groups (kaldpas ji) of mind (-L)): 


1. “Active” knowledge (#%#/; Glambaka-jfiana) which, applied inwardly (¥) (i.e., 
directed toward a “self’’), expels (#4) the (figurative) notion of a sentient being 
[or of a real person (pudgala)] (sattva-prajnapti #8): driving out (fEKR) the 
figurated proclivities (anuSayas 4} hi'|Wak) of the “weak” category (#X in). 


2. Active knowledge which, applied inwardly, expels the (figurative) notion of 
dharmas (dharma-prajnapti #14): driving out the figurated proclivities of 
the “medium” category (1 i). 


3. Active knowledge which, in a general way, expels (##78) any (figurative 
({&)) notion of a sentient being (sattva #4) and of dharmas (3&): it drives out 
all kinds of figurated proclivities. 


The first two kinds of knowledge (j/idnas) are called knowledges of dharmas 
(dharma-jridna {&*3) because they (each) have a specific object (45); the 
third is called subsequent knowledge (anvaya-jiidna #8) because it has a com- 
bined (or comprehensive object) (84%). 


La Vallée Poussin comments: 


a. The Vikhydpana (T.31.1602.0562a) ignores the insight into reality (tattva-darSana) 
described at #2929 and considers the non-distinguished (avyavasthita) to be the real 
8 — guan fei anli di SAFE ZAI At. — anli = vyavasthana, Siddhi F 532 and F 582. — guan #3, 


see Siddhi F 575. Compare Lankavatara, p. 63, the contrast between laksana-paricaya- 
jnana and pratitya-samutpada-avinirbhaga-laksana-paricaya. 
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path of insight (darsana-mdarga): <593> 


Immediately after [the supreme mundane factors (laukika-agra-dharmas)], there 
arises a spontaneous (anabhisamskdrika) knowledge (jidna) of three minds 
which frees one from the proclivities (anusayas) that must be abandoned by 
the path of insight, (i.e., the figurated proclivities): (1-3) active knowledge ... 
[followed by the text reproduced by the Siddhi] ...; the third is called sub- 
sequent knowledge (anvaya-jiidna). These three knowledges free one from the 
112 defilements (klesas) ... . 


b. “Weak” category, literally, “lukewarm”, nuan i&. — The “weak” proclivities are, 
in fact, the “strong” ones; they are called “weak” because they are expelled by the 
lower knowledge ... . 


#2933 These knowledges (fdnas) are given the name “path of insight into the char- 
acteristics” (laksana-darSana-marga *4 5,38): this path follows the example 
(3£) of the seeing-part (darsana-bhaga §,4}) (theoretically fourfold) (of the 
twofold emptiness) of the path of insight into reality (tattva-darsana-marga Fh 
54348). Three minds. This path includes two states: 


a. the unhindered (dnantarya #£[#)) [path], i.e., abandoning; 
b. the [path of] liberation (vimukti f¥## Ait), 1.e., taking possession of liberation. 


[This path] abandons the two hindrances (G@varanas [é) (that is, the proclivities 
[anuSayas] relating to sentient beings [sattvas] and to dharmas), (and it is estab- 
lished in a specific (j!!) and a general [combined] (#8) way). [Thus, there are two 
kinds of the unhindered path (Gnantaryas), but there is only one path of libera- 
tion (vimukti); thus three minds in all. ] 


La Vallée Poussin comments: 


The path of insight into the characteristics (laksana-darsana-marga) follows the ex- 
ample of the seeing-part (darsana-bhdga) of the path of insight into reality (tattva- 
darSana-marga) (1.e., the part [bhdga] which 1s different from the suchness [tathatda] 
that is its object [alambana}), it does not follow the example of the awareness- 
part (samvitti-bhaga), which is identical with suchness ... . 


The path of liberation (vimukti), although relating to the liberation from the pro- 
clivities (anuSayas) of sentient beings and dharmas (sattva-dharma), has only one 


969 ~~... the name of the path of insight into the image (nimitta-darSana-marga). Indeed, after 
the insight into reality (tattva-darsana) which is directed directly at suchness (tathata), it 
develops into an image of suchness, sees the dependent (paratantra) ... . 
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thing to realize: thus, it is not twofold, thus it makes up only one mind... . 


In the unhindered (Gnantarya) [path], there are two seeing-parts (darsana-bhdagas) 
dissociated from the single insight into reality (tattva-darsana); in the [path of] 
liberation (vimukti), there are two seeing-parts that are superposed. (Kuiji) 


According to one opinion,’”° these three knowledges (jfidnas) are the path of 
insight into reality (tattva-darSana-marga #38), {9/14r.} because the path of 
insight into the characteristics (laksana-darSana-marga #4 38) is a path that is 
directed (#) at the four truths (/U#) [and is not a path of three minds]. 


#2939 According to another opinion, which is correct, these three knowledges are the 
path of insight into the characteristics (laksana-darSana-marga *4 536), for the 
path of insight into reality (tattva-darSana-marga) 1s, in a general way, direc- 
ted at reality and does not take any (specific separate object) (na prthag Glambate 
AS ll FR). <594> 


K.C.C.2.2. Distinguished truths (vyavasthita-satya) 


#2041 Second, the discernment that seizes the truths separately, the path that is directed 
at the distinguished truths (vyavasthita-satya-Glambaka marga #2211.) is of 
sixteen mind-moments (--7v/L). This path [of sixteen mind-moments] (marga) 
is also of two kinds. 


#2944 1. In the first kind, sixteen mind-moments are established separately by the 
discernments (#1) directed at that which is seized (grahya Fit FX) (i.e., the truths) 
and the discernments directed at that which seizes (grahaka #ERX) (i.e., the knowl- 
edge [jfdna] directed at the truths), that is, discernments that are, respectively, 
knowledges of dharmas (dharma-jfidnas %&) and subsequent knowledges (anvaya- 
jiianas #8). 

#2945 As for the (truth of) suffering (duhkha) (3 i#), (there are four mind-moments). 


First, receptivity to the knowledge of factors with regard to suffering (duhkhe 
dharma-jnana-ksantih Fike 72), 1.e., the discernment (#1) of the true suchness 
of the truth of suffering of the three realms (trai-dhatuka-duhkha-satya-tathata 
SFE aif MM). 

[This receptivity follows the example of the seeing-part (dargana-bhdaga) of the 
unhindered path (Gnantarya-marga) of the path of insight into reality (tattva- 
darsana-marga),] (and properly) abandons (ff) the twenty-eight figurated pro- 


970 T.e., that of the masters discussed at Siddhi F 590, bottom. 
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clivities (anusayas 4}! WEAK) that are to be abandoned by insight into suffering 
(duhkha) (5% Fr Bt) (of the three realms (= ¥)). 


Second, knowledge of factors with regard to suffering (duhkhe dharma-jnanam 
Tie #4), that is, the discernment (#3) of the (previous (#i/) true) suchness (imme- 
diately) following (#£[#j) the receptivity (ksanti 74) by which [discernment] the 
acquired liberation (f# ffi) from the (previously) abandoned (#i/ fit #1) proclivities 
(441%) is realized (#8). | 

[This knowledge follows the example of the seeing-part of the path of liberation 
(vimukti-marga) of the path of insight into reality. | 


Third, receptivity to the subsequent knowledge with regard to suffering (duhkhe 
‘nvaya-jndana-ksantih FA 7%), {9/14v.} that is, immediately after (#£f4]) the above 
knowledge [of factors] Giana =), a pure understanding (prajfia #£i82) arises 
that is directed at the two preceding discernments or minds, (i.e., the receptiv- 
ity and knowledge of factors,) (34%) (which are each internally realized sep- 
arately (4 4!| Az). It is said that) all the factors (dharmas %) of a saint (arya #2) 
that follow (4%) (i.e., of the trainee [Saiksa] and of the non-trainee [asaiksa]) 
belong to the category of the knowledges of factors with regard to suffering 
(duhkhe dharma-jndna-anvaya). 


[This receptivity follows the example of the awareness-part (svasamvitti-bhdga) 
of the unhindered path of the path of insight into reality. ] 


Fourth, subsequent knowledge with regard to suffering (duhkhe ’nvaya-jndnam 
7H 3H 4), that is, immediately after (#£[#]) the above receptivity (ksdnti), a pure 
knowledge (jfidna #£is#) arises that considers and attains certainty (28 7E Fl 5) 
towards this receptivity (to the subsequent knowledge with regard to suffering) 
(EFA). 

[This knowledge follows the example of the awareness-part (svasamvitti-bhaga) 
of the path of liberation (vimukti-marga) of the path of insight into reality (tattva- 
darSana-marga).| 


(Just as there are four mind-moments with regard to the truth of suffering ( 
aiti),) SO also in regard to that which concerns the other three truths, (i.e., the truth 
of the origin (4), the truth of cessation (}) and the truth of the path (#)). 


Thus, there are sixteen mind-moments ((») of which eight are discernments di- 
rected at true suchness (tathata) (#140) and of which eight are discernments 
directed at correct knowledge (samyag-jnana iF.#3) that cognizes true suchness. 


#2947 


#2948 
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La Vallée Poussin comments: 
Kuiji cites, as the sole source, the Samuccaya-vyakhyd (T.31.1606.0735b-c). 
According to another theory: 


l. receptivity to the knowledge of factors (dharma-jndna-ksanti) following the 
example of the seeing-part of the unhindered path (Gnantarya-marga-darsana-bhaga) 
of the insight into reality (tattva-darsana); <595> 


2. knowledge of factors (dharma-jnana) following the example of the seeing-part 
of the path of liberation (vimukti-marga-darsana-bhaga); 


3. receptivity to the subsequent knowledge (anvaya-jnana-ksanti) following the 
example of the seeing-part of the unhindered path and of the path of liberation 
(Gnantarya-vimukti-margayor darSana-bhdaga); 7 


4. subsequent knowledge (anvaya-jfidna) following the example of the awareness- 
part of the unhindered path and of the path of liberation (Gnatarya-vimukti-margayoh 
svasamvitti-bhdga). 


([These sixteen mind-moments] are established separately (#2 3!#!1Z) following 
the example of the seeing-part (52.4+) and of the awareness-part (5 #77) in terms 
of the unhindered path (#£[#]) and the path of liberation (f#}it) of the path of in- 
sight into reality (Hi 5%). They are called path of insight into the characteristics.) 


2.. (In the second [kind of the path that is directed at the distinguished truths],) 
sixteen mind-moments are established (separately) by the discernment (#}) taking 
for its object (4%) the truth (#7) of the lower (F) and higher (_E) [realms], i.e., 
the discernment of the suffering (duhkha) of the realm of desire (kKama-dhatu) and 
the discernment of the suffering of the two higher realms (dhdtus), and the same 
for the other truths. 


These discernments are, respectively, the knowledge of factors (dharma-jnana 
¥£ #7) and the subsequent knowledge (anvaya-jfiana ¥8*). 


There (are two mind-moments (—[»)), i.e., a direct realization receptivity (abhi- 
samaya-ksanti $4247) and a knowledge of direct realization (abhisamaya-jndna 
E1147) related to the suffering (#) of the (actually) present realm (sammukhi- 
bhiita EAH] = realm of desire [kama-dhdatu]) and of the invisible (455i 8i]) realms 
(dhatus $£): thus, four views or mind-moments for suffering. {9/15r.} The same for 
the other truths. 


a. (Discernment of the truth), i.e., receptivity (ksanti), follows the example (#&) 
of the seeing-part (darsana-bhadga §4}) of the unhindered path (Gnantarya-marga 
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#£[]) of the (path of) insight into reality (tattva-darsana & &), 


b. (Discernment of the truth), i.e., knowledge (jfiana), follows the example of 
the seeing-part of the path of liberation (vimukti-mdarga f¥/fi) of the (path of) 
insight into reality. 


[The path of the distinguished truth (vyavasthita-satya) sees the truths;] it aban- 
dons (#7) the 112 (= 40 + 36 + 36, see #2874) figurated proclivities (anusSayas 
4} 5'| MEHR) that are to be abandoned by insight (51. Aref). 


These are the varieties of the path of insight into the characteristics (laksana- 
darSana-marga *§ 78). 


La Vallée Poussin comments: 


This second path of sixteen minds is the direct realization of the truth (satya-abhi- 
samaya) of AKB vi, F 179-185, 190-193 (see also vii, F 12, 28—29). The first fifteen 
minds constitute the path of insight (darsana-mdarga), the sixteenth forms part of the 
path of cultivation (bhavand-mdarga) (see #3068). — Harivarman (TJattva-siddhi) places 
the sixteenth mind in the path of insight; the texts of the Vijnanavada do the same. 


According to the Vatsiputriyas (Vasumitra), the path of insight includes twelve 
minds; for each truth, two minds related to the realm of desire (kama-dhdatu), one 
mind related to the higher realms (dhatus): 


1. knowledge of factors with regard to suffering (duhkhe dharma-jnanam), 1.e., see- 
ing the suffering of the realm of desire (kama-dhatu); 


2. receptivity to the factors with regard to suffering (duhkhe dharma-ksantih), 1e., 
seeing again the defilements (klesas) abandoned and non-abandoned by [the insight 
of] the suffering of the realm of desire, for the defilements of the two higher realms 
remain: one must thus see what has been abandoned and non-abandoned; 


3. subsequent knowledge with regard to suffering (duhkhe ’nvayajfidnam), 1.e., 
seeing combined the sufferings of the two higher realms altogether. As one has 
finished with [the seeing of] the suffering of the three realms [and the defilements 
relative to them], there is no place for new seeing ... . The thirteenth mind is either 
a second moment of the subsequent knowledge of the path (marge ’nvaya-jnadnam), 
or a mind seeing combined the four truths. (Ku1ji) 


K.c.D. Ninefold mind 


#2950 In describing (the principle of) the method of (broadly) disseminating the noble 
teachings (arya-desSand-prakdSana-naya fi 4fi #2 CUE E),” it is said that the path 


#2951 
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of (insight into the) characteristics (laksana-marga #4 5348) is a mind <596> of 
nine kinds. 


By considering (#&) the sixteen mind-moments (-+-7\##) of the two paths of the 
distinguished truth (vyavasthita-satya iz), one separately establishes (4!) 17) 
calm abiding (Samatha 1k) and insight (vipasyand #€8):° [there are eight minds for 
the second and one mind for the first]. 


Indeed, the receptivities (ksantis %) and knowledges (jfidnas #) of the “dharma” 
(i) category (44) and of the “subsequent” (anvaya #4) category (can be explained 
together, i.e., the categories) making up two groups of four (discernments (#8), 
totaling eight) mind-moments.° And one can, in synthetic seeing, (generally) say 
that calm abiding (samatha iL) associated with these twice four mind-moments 
is single (—). 


Although in the path of insight (darsana-marga §,38), calm abiding (Samatha 
ik) and insight meditation (vipasyand #1) go together (2%), nevertheless, it is 
insight meditation (#3) that constitutes [the path of] insight” (dargana i), not 
calm abiding (1k). Hence the difference (#|5]) that, in regard to insight medi- 
tations (vipaSyands) and calm abidings (samathas), {9/15v.} the first are distin- 
guished (#4) and the second are combined (4). 


Thus, there are nine mind-moments that are given the name path of insight into 
the characteristics (laksana-darSana-marga #4 F478). 


a 


Kuiji (9B/84v.) — Above, we have the exposition of the path of insight into the char- 
acteristics of the modes of operation (akdra-laksana-darSana-marga) (xingxiang 
xiang jiandao {7 *H*4 548); now, we have the explanation of the path of insight 
into the characteristics of the verbal teachings (yanjiao-laksana-darsana-marga, 
yanjiao xiang jiandao & #4H F748). The discernments or mind-moments explained 
above are exclusively preparation; they are taught so that sentient beings may enter 
into the [true] path of insight (darsana-marga) ... . This is the method of broadly 
disseminating the noble teachings. The bodhisattvas, etc., abiding in the path of 
insight, do not hold these views. It is only for broadly disseminating the noble 
teaching that one defines them ... . 


Samuccaya-vyakhy4 (T.311606.0735c): “Having attained perfection relative to the truth 
that they have intuitively seen, in order that others may know it also, the hearers 
(Sravakas)—thanks to a subsequently acquired (prstha-labdha) knowledge—explain 
and analyze (vyavasthapayanti) the truth of the path (mdrga-satya) by means of all 
kinds of names-phrases-syllables. “They say: ‘Relative to such and such a truth, there 
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is such and such receptivity (ksdnti), such and such knowledges (jfidna)’. 


The entire chapter of the Samuccaya-Sastra on the truth of the path (mdrga-satya) 
[Samuccaya-sastra (T.31.1605.0682), Samuccaya-vyakhya, 8-9 (T.31.1606.0734)] should 
be studied. 


Calm abiding (samatha) and insight meditation (vipaSyana). 
See especially Satrdlamkdra, pp. 91 and 92 (T.31.1604.0624b, clearer than the Sanskrit). 
Bodhisattva-bhimi, fol. 45b, Muséon, 1911: 186, and fol. 101a: 


[fol. 101a ?] tatra bodhisattvasya samasatah caturakarah Samatho veditavyah | 
paramarthikajnanasamketikajnanapurvamgamah | padramarthikasamketikajfdna- 
phalam | sarvaprapaficasamjfiasv anabhogavahanah | tasmims ca nirabhildpye vastu- 
matre nirnimittataya nirvikalpacittasantyad sarvadharmasamataikarasagami | ebhis 
caturbhir akarair bodhisattvanam Samathamargah pravartate yavad anuttarasamyak- 
sambodhijniadnadarsanaparinispattaye samuddgamanaya. 


tatra bodhisattvanadm samasata§ caturakaraiva vipasyand veditavyd | etaccaturakara- 
Samathapirvamgama | sarvadharmesu samaropantasamgrahantavivarjita | <597> 
apavadantasamgrahantavivarjita | apramanadharmaprabhedavyavasthadnanaydnugata 
ca vipasyana. |...] 

[fol. 45b] bhdvand katama 
Samathavipasyanabhydsah Samathavipasyanabhiratisca | 


samasatascaturvidha veditavya | §amatho vipasyana 


Cultivation (bhavand) is fourfold: (1) calm abiding (Samatha), (2) insight meditation 
(vipasyanda), (3) the practice of the two (Samatha-vipasyandabhyasa), (4) full satisfac- 
tion in the two (samatha-vipasyanabhirati). [See Sutralamkara, transl. p. 164.] 


tatra Samathah katamah | yathapi tad bodhisattvo ’sthakarayas cintanayah susamatta- 
tvan nirabhilapye vastumatre arthamatre Glambane cittam upanibadhya sarva-pra- 
paficapagatena sarvacittapariplavadpagatena samjnamanasikarena sarvalambanany 
adhimucyamanah samadhinimittesu cittam sthapayaty avasthapayati vistarena yavad 
ekotikaroti samadhatte ayam ucyate Samathah | 

tatra vipasyand katama | tenaiva punah Samathaparibhavitena manasikarena ya tesam 
eva yathacintitanam dharmanam nimittamanasikriyd vicayah pravicayo dharma- 
pravicayo vistarena yavat pandityam prajfiadcara iyam ucyate vipasyand | [...] 
After?” “reflecting” (cintana), which is the conceptual understanding of the Buddha's 


teaching, there is calm abiding (samatha), which is “the binding of the mind to the 


%1 Editors: In the following, LVP summarizes. For a literal translation of the above two 
paragraphs, see Bendall/LVP’s translation in Muséon, 1911: 186. 
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ineffable reality” [entering into contact with the true nature-of-things 1.e., dharma- 
ta’’|: calm abiding makes insight meditation (vipasyana) possible: perfumed by calm 
abiding, the mind discerns and cognizes dharmas as a function of the nature-of- 
things (dharmata), due to the reflecting that precedes. 


[fol. 101a] yathad kaye kayanupaSyana smrtyupasthanam evam avaSistani smrtyupa- 
sthandny avaSsistas ca bodhipaksya dharma veditavyah | sa naiva kayadin dharman 
duhkhato va vikalpayati samudayato va napi tatkrtam prahanam nirodhatah kalpa- 


yati napi tatpraptihetum margatah kalpayaii | nirabhilapyasvabhavadharmataya 
ca duhkha-dharmatam samudayadharmatam nirodhadharmatam margadharma- 
tam yathabhitam prajanati iyam asya paramarthiki bodhipaksyabhavana ... | sam- 
vrtya punar apramanavyavasthananayajnananugata bodhisattvanam sattvalambana- 


bhavana drastavyd | - 


tatra bodhisattvasya yaisa dharmanam evam avikalpanda so sya Samatho darstavyah | 
tac ca yathabhitajnanam paramarthikam yac ca tad apramana-vyavasthana-naya- 
jndnam dharmesu iyam asya vipasyanda drastavyd | 


Calm abiding is to no longer discern the dharmas according to the four noble truths: 
one no longer discerns the body as suffering (duhkha), as generated by causes, one 
no longer discerns the abandonment of the body as cessation (nirodha), one no 
longer discerns the cause of this abandonment as the path (marga); calm abiding is 
without conceptual figurating (avikalpanda). Insight meditation is, on the one hand, 
the knowledge (jfidna) without conceptual figurating (vikalpana), the knowledge 
that realizes the nature of dharmas, and, on the other hand, the knowledge that cog- 
nizes the dharmas or the conventional (samvrti): the infinite variety of appearances. 


This may be understood in two ways: 


1. The eight receptivities (Ksdntis) (i.e., four of the dharma-category, four of the 
anvaya-category) make four kinds of insight meditation, for one receptivity of the 
dharma-|category] and one receptivity of the anvaya-[category] refer to the same 
truth; besides, the one and the other <598> are receptivities. And the same for the 
eight knowledges (jfidnas). 


2. Or else, the four receptivities of the dharma-[category] and the four knowl- 
edges (jfianas) of the dharma-[category] make four kinds of insight meditation, for 
the receptivities and knowledges of the dharma [category] are of the same kind 
since they are directed at suchness (tathata). Likewise, the four receptivities and 
the four knowledges of the anvaya-[category], which are, indeed, all directed at 
knowledge (jfidna) (see #2941). 


#2953 


#2954 
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1. Some texts (see the Vikhydpana, cited #2937)—attributing the characteristics 
of the path of insight into reality (tattva-darfana-marga & 578) to the path of 
insight into the characteristics (laksana-darsana-marga *§ 74)—say “that [the 
path of insight into the characteristics] arises immediately (#£f#)) after the su- 
preme mundane factors (laukika-agra-dharmas tt —j), that it abandons (7) 
the proclivities (anusayas AR)’. This is a manner of speaking ({K Ei) (see 
#3199), (it cannot be so,) for [the path of insight into the characteristics] arises 
only after the path of insight into reality; for it is after the non-distinguished 
(avyavasthita FE17) that the distinguished (vyavasthita XZ) is generated; 
for the figurated proclivities (4})4'|WEHR) are already abandoned when the path 
of insight into the characteristics takes place. 


La Vallée Poussin comments: 


Above, by the non-distinguished (avyavasthita), one should understand the path of 
insight into the characteristics (laksana-darsana-marga) of three minds. But here 
the meaning is different: “The non-distinguished does not include the path of three 
minds [but only insight into reality (tattva-darSana)]. The path of three minds takes 
place after the real non-distinguished.” (Kuiji). 


2. The stanza (karikd 28) speaks only of the first path of insight (darsana- 
marga). Here is why: 


The (prior) path of insight into reality (tattva-darsana-marga #74) realizes 
(saksat-karoti #%) vijnapti-matratd in itself (i.e., the nature of vijnapti-mdatra 
[MEReHE]) [for it sees directly or “illumines” (#448) suchness (tathata) or the per- 
fected (parinispanna)]. 


The path of insight into the characteristics (laksana-darsana-marga #9 58), 
which follows (4), realizes vijnapti-matrata in its characteristics (i.e., the xiang 
#E of vijnapti-matra [ME R]).°” (See #2995.) 


The first path of insight thus prevails over the second, (and thus the stanza speaks 
only of that). 


The (prior path of insight into reality (fi/ = 538)) is included in the main knowl- 
edge or root-knowledge (mila-jnana *& 4. #4), [being free of marks or of ideas 
(animitta)]; the (path of insight into the characteristics (#4 #4), which follows 
({#),) is included in the subsequently acquired knowledge (prstha-labdha-jriana 
{2 (2), [not being free of marks or of ideas (nimittas)]. 


2 Kuiji (9B/86r.). 


#2957 
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#2962 
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3. However, there is the question of whether the subsequently acquired knowl- 
edge (prstha-labdha-jiiana (& }*3) (#3199) includes the two parts (bhdgas 47), 
1.e., seeing (darsana) and image (nimitta). There are three opinions: 


a. According to Sthiramati, neither the seeing-[part] nor image-[part], for, ac- 
cording to the sitras and Sastras, it is free of the two kinds of seizing (grdhas 3X), 
1.e., of the notions of subject <599> and of object, [since it is pure (andsrava)]. 
[But in this hypothesis, how could the Buddha teach ...? — See #2240.] {9/16r.} 


b. (According to another opinion, this knowledge (#/) has) the seeing-[part] 
(darsana &,), but not the image-[part] (nimitta #4). — Indeed, according to YBh 
(T.30.1579.0606a): 


i. this knowledge (jiana-kaldapa 7 (im, 1.e., the array of mind and mental factors 
[citta-caittas] that make up this knowledge), is “with figurating” (savikalpaka 
7A 53 8')); [now it could not involve figurating (vikalpa) if it did not involve the 
seeing-(part) (darsana)). 


ii. Every knowledge (jfidna #) of a saint (drya #2) (or pure knowledge [an- 
asrava jriana]) directly sees (or illumines) (#18) its object (artha 42); [thus, this 
knowledge does not perceive the object in the image (nimitta) that it would have 
to form of it]. 


iii. Although “this knowledge is free (#£) of the two kinds of seizing (grahas 
Hy)”, nevertheless, this phrase specifies that it does not adhere (abhinivis #\2%) [to 
the notions of that which seizes (grahaka) and of that which is seized (grahya); 
it does not say that this knowledge is not that which seizes: thus, it involves the 
seeing-(part) (darsana)). 


c. According to Dharmapala, which is the correct opinion, (this knowledge (#7) 
has) both (parts), i.e., the seeing-[part] (darsana) and the image-[part] (nimitta). 
[The texts and reason assure this theory. ] 

According to YBh (1:30.1579.0700a), this knowledge (jfidna) “thinks” (siwei HE) the 
characteristic (laksana #8) of true suchness (tathata) (41), [thus it involves the 
seeing-(part)]; it does not see the true nature of true suchness (tattvika tathata- 
svabhava )? 3 AUN), [thus it involves the image-(part), seeing only a mental 
image of suchness]. 


La Vallée Poussin comments: 


We are translating here the words si zhenru xiang {Y\H-048 (which gives tathata- 
abhdsam nimittam; an image similar to suchness [tathatd]) as “characteristic of 
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suchness”’. But YBh, juan 73 at beginning (Japanese edition, p. 534) omits the word 
si {LJ, and so it easily reads tathata-laksana. 


This text asks the question: “Is the siwei Af (cintand ?) of suchness the same 
thing as the guan #1 (avalokana ?) of suchness? [= Is the thinking of suchness mixed 
up with the discernment of suchness?]” 


Four alternatives: 


1. There is siwei AE and not guan %i, namely, correct mental application (yoniso 
manasikara) of the knowledge with figurating (savikalpaka jiidna) [i.e., the knowl- 
edge with which the Siddhi is concerned here]: for, in practicing siwei on such- 
ness, it sees only the characteristics (xiang #4) of suchness, i.e., it does not really 
see suchness.... 


2. There is guan and not siwei: at the time of the penetration of suchness (tathata- 
prativedha-kdle), the siwei of the xiang of suchness does not take place. 


3. There is both siwei and guan of suchness: after the penetration of suchness, there 
is siwei of the non-distinguished suchness (avyavasthita tathata) ... . [This is the path 
of (insight into the) characteristics (laksana-marga) of three minds, where one sees 
suchness in relation to emptiness (Sinyata).] 


[4. There is both siwei and guan.] 


Moreover, according to the Buddhabhimi-sastra,’” it is said that “this [subse- 
quently acquired] knowledge (jfidna #7) analytically understands or conceptually 
figurates (? vikalpayati 535!) the specific and common characteristics <600> (sva- 
samanya-laksana | £49), etc., of all dharmas; it discerns (#1; pariks ?) the vari- 
ous natures (of the faculties) (#8 £32 4!l) of sentient beings (47); thus, it is the 
principle for giving teaching’. 

And moreover, (it is said that) “this knowledge (jfidna) manifests (#5) bodies (4), 
lands (-1), etc., and teaches the True Doctrine (JE?) to sentient beings”. If it did 
not develop (#24) as images of color (4), sound (##), etc., how would this mani- 
festation of the bodies, this teaching of the Doctrine, etc., take place? [Thus, this 
knowledge involves the seeing-(part) (darsana) and the image-(part) (nimitta). — 
Reasoning leads to the same conclusion: ] 


If this knowledge does not include mental images (nimitta), any manifestation 
of matter (rapa #4) becomes impossible as soon as the transmutation of the 
support of the aggregate of matter (raipa-skandha-dSraya-pardavrtti #438 tk) 


°3 Fodi jing lun (T.26.1530.0303c, 0318a20); She dacheng lun (T.31.1598.0416c). 
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{9/16v.} has taken place; there will no longer be sensation (vedand ), ideation 
(samjnia), etc., as soon as the transmutation of the support of the four aggregates 
(skandha-catuska-dSraya-paravriti #30448 (k) has taken place. (See #3271.) 


Moreover, if this knowledge (#/) does not develop (#*) as images of objects 
(artha-abhasa (V3), the dharmas different from itself (Bé & #24) cannot serve 
as its “condition qua object” (alambana-pratyaya Fiz); being directed (#) at 
color (f4), etc., it would also be directed (#) at sound (#8), etc., (since it is di- 
rected at color without having an image of color); moreover, being directed at 
non-existent things (#£%4), it would not have a “condition qua object” (FT7&&), 
since these unreal things themselves (#23F&) cannot function (FH) as a “‘condi- 
tion” (pratyaya) (#&). [Kuiji (9B/88r.), very subtle. | 


We conclude that this subsequently acquired knowledge (prstha-labdha-jndna 
(#9) possesses the two parts (bhdgas 4}).°” 


La Vallée Poussin comments: 


On the subsequently acquired (prstha-labdha) [knowledge] (Vyutpatti, 235, 169); 
Sutralamkara, p. 96; AKB vi, F 142; vii, F 10, 28, 93, fn. 7. — For the masters of 
Kasmir, the knowledge: “Suffering is known by me ...”’, is not a pure (andsrava) 
knowledge since it involves the idea of “I’’. [The Sautrantikas have an opposing 
opinion.] — The particular (visesa) characteristic of a knowledge without concep- 
tual figurating (nirvikalpaka), such as the knowledge of exhaustion (ksaya-jfidna), 1s 
cognized only by inference, by starting from the subsequently acquired [knowl- 
edge] which is the outflow (nisyanda) of the [knowledge] without conceptual fig- 
urating. 


The Sautrantikas think that, in the knowledge without conceptual figurating, one 
“realizes” the knowledge of exhaustion (ksaya-jndna); that, by a subsequently ac- 
quired knowledge that is pure like the preceding, one knows that one has realized 
the knowledge of exhaustion. <601> 


KCE. Six direct realizations (abhisamayas) and two paths of insight 


(darSana-margas) 
La Vallée Poussin comments: 


A. Abhisamaya, xianguan #4 #4; Bodhiruci, zhengfa #3&. 


74 On the problem of the parts (bhdgas) of the pure and the impure mind, Kuiji goes into 
many details in his commentary on the VimSatika (Weishi ershi lun shuji, 4/26v. and fol- 
lowing; T.43.1834.1007b); (about the knowledge of another’s mind [para-citta-jnana}). 
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““Abhisamaya (direct realization) means abhisambodha. The root i means ‘to under- 
stand’. Direct realization 1s exclusively pure (andsrava), for it is a cognition (aya) 
which 1s turned (abhi) towards nirvana and which is correct (sam, samyak). Samyak, 
1.e., conforming to reality”. (AKB, v, F 122). 


On the Pali usage, see notably Attha-sdlini, p. 22 (Expositor, p. 28), Sumangala, 
1, p. 32; Mrs. Rhys-Davids, transl. of Kathd-vatthu, p 381 (where eka-abhisamaya 
is explained: “penetration into the unity of the real and the true, which is arrested 
and dismembered in analysis” [trans]. by Rhys-Davids)}). 


B. AKB vi, F 185, various modalities of abhisamaya, darSana, alambana, satya, 
karya, eka, anupitrva-abhisamaya (see above, Siddhi, F 591). 


C. Our list of six kinds of direct realization (abhisamaya), especially Vikhydpana 
(T.31.1602.0562c). — In the same treatise, four [direct realizations]: 


1. origination (samutthdna), from the understanding (prajfa) derived from 
hearing up to the supreme mundane factors (laukika-agra-dharmas); 

2. taking possession (prapti), path of insight (darsana-marga); 

3. outflow (nisyanda), path of cultivation (bhdvand-marga); 

4. completion (paripuri ?), path of the buddha; 


and also seven, eight, eighteen kinds of direct realization (abhisamaya FA#i). 
D. In the Samuccaya-vyakhya (T.31.1606.0756c), ten direct realizations (abhisamayas): 


1. direct realization of the doctrine (dharma-abhisamaya {34 #%) (which is 
faith); 

2. direct realization of the meaning (artha-abhisamaya #¢3h,#i) (the recep- 
tivities [ksdntis], etc.); 

3. direct realization of the real (bhita-abhisamaya #343) or better, direct 
realization of reality (tattva-abhisamaya); 

4. subsequent direct realization (prstha-abhisamaya {R#i,#)) (i.e., path of 
cultivation [bhavana-marga)); | 

5. direct realization of the jewels (ratna-abhisamaya 38%) (1.e., definitive 
lucid faith [avetya-prasdda}); 

6. effortless direct realization (anabhisamskara-abhisamaya) (or direct real- 
ization of stopping the wandering [in samsdra] (asamcdara-abhisamaya 
AST ER ER)): 

7. final direct realization (Gtyantika-abhisamaya) ((or nistha-abhisamaya % 
a BB); 

8. direct realization of the hearers (srdvaka-abhisamaya © fej #i) (Lanka- 
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avatara, p. 63); 
9. direct realization of the pratyekabuddhas (pratyeka-abhisamaya 72352); 
10. direct realization of the bodhisattvas (bodhisattva-abhisamaya = FA #R).. 


[Theories that eliminate those presented in Siddhi.] 


E. Eleven differences between the direct realization of the hearers (srdvakas) 
and the direct realization of the bodhisattvas, Samgraha (T.31.1594.0143b) [see vari- 
ants in Vasubandhu'’s Samgraha-bhasya (T.31.1595.0209c) ]. 


1. Object (visaya). — The path of insight (darSana-marga) of the bodhisattvas has 
dharmas of the Great Vehicle for its object. The “Twelve-membered sitra of the 
Great Vehicle” (Vyutpatti, 52) teaches the dharmas to be cultivated: it is on the 
subject of these dharmas that one forms the idea of path (marga). 


2. Support (nisraya). — It has the provisions (sambhara) of merit (punya) and knowl- 
edge (jfidna) for its support, differing thus from the mundane path (exclusively 
“merit’”) and from the path of the two vehicles (exclusively “knowledge’’). 


3. Penetration (prativedha). — On the one hand, the twofold non-self (nairatmya); 
on the other hand, the single non-self of the person (pudgala-nairatmya). 


4. Nirvana. — On the one hand, the non-abiding nirvana (apratisthita-nirvana) ... . 
The path is said to be without marks (animitta) because it does not “seize” either the 
absolute (paramartha) or the conventional (samvrti). 


5. Stage (bhimi). — It relies on the ten stages. 


6—7. Purification (visuddhi). — It abandons the trace (vasand) of the defilements 
(klesas) and purifies the Buddha field. 


8. Equality (samatda). — Mind of identity relative to self and to other. 


9. Birth Ganma). — The bodhisattva realizes the dharma-kaya, is born in the family 
of the tathdgatas. <602> 


10. Rebirth (upapatti). — The bodhisattva is reborn in the great assemblies of the 
Buddha’ sons and receives the Dharma there. 


11. Fruit (phala). — Powers, etc. 


#2968 How are the six direct realizations (abhisamayas #1) related to the two paths 
of insight (darsana-margas 538)? 


(The six direct realizations are as follows:) 


#2971 1. direct realization (abhisamaya) qua reflecting (cintd-abhisamaya EAE): 
this is the higher category (E44) of understanding (prajna) derived from reflec- 
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tion associated with the sensation of joy (priti-vedanad-samprayukta adhimatra 
cinta-mayi prajna = 2 *8 Ke BAT AS). 
La Vallée Poussin comments: 


“This is an understanding (prajfia) that has, for its cause, reflection (cinta), 1.e., 
the certitude (nifcaya) arisen from a reasoned examination (yukti-nidhyana = yukta 
nittranam)”’, AKB vi, F 143; the good reflecting (cintana), “Bodhisattva-bhumi’, 
Muséon, 1911: 185. — Only in the realm of desire (kama-dhatu). 


The neutral sensation is associated with the lower and medium categories of [the 
understanding] derived from reflection (cinta-mayi), not with the higher category, 
YBh, 71. Joy (priti) is “with figurating’ (savikalpa). 


This understanding (prajna) contemplates (243 pariks ?) the common charac- 
teristics (£48) of dharmas. It generates (5|4) the stages conducive to penetra- 
tion (nirvedha-bhagiyas), (i.e., heat (2), etc.,) (for reflection [cinta] leads to culti- 
vation [bhdvand]). In the path of preparation (prayoga jiIl{T #4), in regard to con- 
templating (#12) dharmas, the activity (4) [of this understanding] is most in- 
tense (4x4). It is, thus, loosely called (4f1Z) direct realization (abhisamaya ti2i) 
(of heat, etc.). 


La Vallée Poussin comments: 


1. This [higher category of] understanding (prajfid) sees the common character- 
istics (samdnya-laksana): 1mpermanence, suffering, etc., of all the conditioning 
forces (samskdaras); suchness (tathata) of all dharmas. But it does not see the 
specific characteristics (svalaksana), a seeing reserved for the lower and medium 
reflection (cinta). Although suchness is the specific characteristic of all dharmas, 
nevertheless, reflection does not “realize” suchness. It knows suchness only as a 
common characteristic. . 


2. It may be said, with the logicians, that reality (bhiata-artha or tattva-artha) 
which occurs in all dharmas 1s the specific characteristic ... . 


The distracted (viksipta) mind establishes an “expression” (abhidhdna) and “that 
which is expressible” (abhidheya): that which occurs in dharmas, like the thread 
[running through] the flowers of a garland, is the common characteristic ... which 
is attained by inference (anumana). 


But the concentrated (samahita) mind 1s foreign to this idea; it is direct perception 
(pratyaksa). Although [this mind] 1s directed at the suffering, impermanence ... of 
all dharmas, (nevertheless, | the suffering, impermanence ..., occurring in every 
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dharma, are the specific characteristic of any dharma. Suchness is revealed by the 
common characteristic, but it is the proper true nature of dharmas... . 


3. Kuiji (10A/53r.—56r.) has lengthy and interesting explanations on abandonment 
(prahana) [see also #3199]: “In regards to that which abandons, is it the knowledge 
(jana) <603> of the general object or the knowledge of the specific object?” — 
The Samuccaya-vyakhya teaches that it is the mental application (manasikGra) to 
the general object that abandons (AKB 11, F 325), that sees that all dharmas are 
non-self (anatman). Simhabuddhi defines this mental application: “that which is 
directed at the common mode of operation (akdara) of all dharmas’. But does this 
cognition of the common characteristic not form part of inference (anumana)? 
Does it attain the specific characteristic (svalaksana)? Can it abandon? — On this 
question, there are three theories that touch on the problem of suchness (tathata): 
is [suchness] the common characteristic of dharmas, 1.e., emptiness, non-self? Is 
it that which is revealed by the two kinds of emptiness and not the common char- 
acteristic of dharmas? ... 


As for the stages conducive to penetration (nirvedha-bhagiyas), {9/17r.} they do 
not analyze dharmas (47%!) in a general way, [in all their aspects] (vistarena J#), 
[as does reflection (cinta)]; on the other hand, they do not yet “realize” (#) the 
truth (or principle) (#2) [as does the path of insight (darsana-marga)]. Thus, they 
are not direct realization (abhisamaya #i#%) (YBh, 71). 


2. 


La Vallée Poussin comments: 


The stages conducive to penetration (nirvedha-bhdagiyas) see onlv the non-exist- 
ence of that which is seized and of that which seizes (gradhya-grahaka). Although 
they see the non-self (nairdtmya) of all dharmas, nevertheless, they are, in general, 
“specialized” kinds of seeing (i.e., seeing in terms of part-totality [fengi 4} ##]). — 
Besides, the followers of the two vehicles, in the course of the [stages conducive 
to] penetration (nirvedhas), see only the various modes of operation (akaras) of the 
truths, whereas the domain of reflection (cinta) is general. [The doctrine of the Sam- 
uccaya-vyakhy4 (T.31.1606.0756c) is perhaps different. ] 


Direct realization qua faith (Sraddha-abhisamaya {332 #i) (#2491). — This is 


the mundane or supramundane (tH H)+#fa]) definitive lucid faith (avetya-prasdda 
ERIE TFB)” towards the three jewels (= #). This faith assists (64) direct realiza- 
tion (abhisamaya) (1.e., understanding [prajfa]) and causes it to not “retrogress” 
(nivartate, #2#). Thus, [this faith] is given the name direct realization (abhi- 
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AKB vi, F 292. 


#2973 


#2974 


#2975 
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samaya). [According to another opinion, it refers to supramundane lucid faith 
(abhedya-prasdada) alone.”’*| 


3. Direct realization qua morality (sila-abhisamaya FXF#i). — Pure morality 
(FE ja HX) (.e., the restraint of the path [marga-samvara] of #0205) removes (|) the 
stain of immorality (dauhsilya-mala #Xx}q) and causes direct realization (#%) to 
increase (34) and be clear (44). Thus, [this morality] is also given the name direc- 
tion realization (abhisamaya). 


4. Dzirect realization of the truths in the knowledge of direct realization (abhi- 
samaya-jiidna-satya-abhisamaya Fh BR ith Bi). — Namely—of whatever kind 
they are [i.e., of the path of insight (darsana-marga) or of the path of cultivation 
(bhadvana-marga), except for the arhat, etc.|—this refers to the root (mila- #7) 
and subsequently acquired (prstha-labdha (#4&) knowledges (jfdnas #7) with- 
out conceptual figurating (nirvikalpaka #£4} ||) which are directed (#%) at the 
non-distinguished (avyavasthita FE#17). <604> 


La Vallée Poussin comments: 


This direct realization (abhisamaya) thus includes the path of insight into reality 
(tattva-darSana-marga) and the path of insight into the characteristics (laksana- 
darSana-ma4rga) of the first category. — YBh, 71: “This direct realization consists of 
the understanding (prajfid) that has the non-distinguished truth (avyavasthita-satya) 
for its object”; YBh 55: “The path of insight of three minds is this direct realization”. 


The two knowledges (jfidnas) of the arhat are part of the sixth direct realization. 


5. Direct realization of the truths in the knowledge acquired at the end of direct 
realization” (abhisamaya-antika-jndna-satya-abhisamaya FEA 3 mi TB). — 
After the fourth direct realization, (i.e., the direct realization of the truths in the 
knowledge of direct realization (Fi #49 wii 22 #),) these are the mundane and 
supramundane ({# 4 {#) knowledges (idnas #) which are directed (%) at the dis- 
tinguished truth (vyavasthita-satya #iZ), “which cognize the truths analytical- 
ly’. [Thus, it is the second category of the path of (insight into) the character- 
istics (laksana-marga).| 
On the conventional knowledge acquired at the end of direct realization (abhi- 
samaya-antika-samvrti-jidna), see AKB vii, F 50—52; the Vibhdsda, particularly 
T.27.1545.0186a (a chart of various characteristics of this knowledge [jfidna], at the 
end of juan 28 of the edition of the AKB by Saeki Kyokuga); Kuiji, Shuji (7B/81r.7) 
(above #2493), 9B/70; Vasumitra Treatise on the Sects (Yibu zonglun lun, T.49.2031): 


96 -Vyutpatti, 245, 419. 
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Mahasamghikas, 17, 41 (and Kuiji). 


1. According to the Vibhdsd, a knowledge (jfidna) of the order of the conven- 
tional (samvrti) that is acquired (labdha, bhavita) “incidentally” (anusanga (3) in 
the course of direct realization (1.e., path of insight [darsanamarga]), more correct- 
ly, at the end of the direct realization of suffering (duhkha), of the origin (sam- 
udaya) and of cessation (nirodha) (thus, at the moments 4, 8 and 12), which has 
the “modes of operation” of suffering (duhkha), impermanent (anitya), etc. — This is 
why it is called antika (at the end). However, according to Ghosaka, it is called in 
this way because it is “near” direct realization (abhisamaya). 


This knowledge is destined not to arise (anutpatti-dharmaka): it is never actual. 
The practitioner takes “possession” of it during the path of insight; but he cannot 
generate it either during or after the path of insight. (See #2493.) 


2. According to the Sautrantikas, the practitioner acquires, during the course of 
the path of insight, a personage (GSraya) such that, when leaving the path of insight, 
he realizes a knowledge directed at the truths and much more refined than the knowl- 
edge that he possessed before the path of insight: this 1s the knowledge acquired 
at the end of direct realization (abhisamaya-antika jndana), “which occurs after the 
direct realization or path of insight’. 


3. At #2493, we have seen the doctrine of the masters of the Siddhi. — The prac- 
titioner practices an incomplete knowledge of the truths. He enters into the path 
of insight. The seeds (bias) brought forth by this incomplete knowledge become 
pure: thus, the practitioner acquires a pure knowledge of the truths, which is the 
conventional knowledge acquired at the end of direct realization (abhisamaya- 
antika-samvrti-jnidna) which will become actual after the path of insight. — See #2911. 


#2976 6. Final direct realization (nisthad-abhisamaya 7#(%= 381). — The knowledges 
(jfianas *7) of the state of final achievement (nistha-avastha 722(i1), i.e., knowl- 
edge of exhaustion (ksaya-jndna #%*3), knowledge of non-arising (anutpdda- 
jiiana #£4+ 4), etc. [AKB vi, F 230, 282; vii, F 5, 12, 61.] {9/17v.} 

La Vallée Poussin comments: 

The ten knowledges (jfidnas) of the state of final achievement, which are all pure. 
— YBh, 71: “Consists of the knowledge of exhaustion (ksaya-jndna), etc., or else 
of all the factors conducive to bodhi (bodhi-paksika-dharmas) which accompany 
them”; 69: “The ten knowledges of the non-trainee (aSaiksa) are all pure”. — This 


gives rise to examination, cintyam etat, Kuiji (9B/91v.). <605> 


a. This path of insight into reality (tattva-darSana-marga 574) includes a part 
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(447) of the fourth direct realization (abhisamaya) (i.e., the root-knowledge 
[mila-jndana] part). 

b. This path of insight into the characteristics (laksana-darsana-marga #6 &, 
#4) includes a part of the fourth [direct realization] (1.e., the subsequently ac- 
quired [prstha-labdha] part) and of the fifth [direct realization] (1.e., the insight 
part [darSana)]: the fifth [direct realization] also includes the path of cultivation 
[bhavanad-marga]}). 


Although the second and third [direct realizations] accompany the path (mdrga), 
nevertheless, they are not of the intrinsic nature (Ej) of the path. (Thus, they 
are not included in the [path of] insight.) 


When the bodhisattva (=) obtains these two paths of insight (darsana-margas 
534), he is born (£) into the family of the tathdgatas (tathdgata-kula WU RR); 
he resides (viharati {=) in the joyous stage (pramudita-bhimi f= 1h); he (well-) 
penetrates (27%) the dharma-dhdatu (34%); he obtains the equalities (samatas 
43); he always is born in the great assembly of the Buddha (buddha-maha- 
samnipata #&*K  &); he has already obtained many hundreds (4 &) of mas- 
teries (E #£); he knows, with his own knowledge, that before long he will rea- 


lize (#8) great bodhi (K##z) and will be (in the service for the benefit and hap- 


piness (#!/4#)) of all sentient beings until the end (#2k). 


La Vallée Poussin comments: 


1. “He is born into the family ...”, Bodhisattva-bhumi, Rahder, Appendix. p. 7; 
Madhyamakavatara, fol. 16, transl. p. 17. 


Samgraha (T.31.1594.0143a20): 


In that way, the bodhisattva [who has obtained the knowledge without concep- 
tual figurating (nirvikalpaka-jnidna)|, having entered into the vijfapti-matrata, 
understands the characteristic of what is to be known (jieya-laksana); hav- 
ing understood, he enters into the joyous stage (pramudita-bhiumi), he well- 
penetrates the dharma-dhatu, he is born into the family of the tathdgatas, he ob- 
tains the mind of sameness (sama-cittatd) toward all sentient beings, toward 
all bodhisattvas, toward all buddhas. — This is the path of insight (darsana- 
marga) of the bodhisattvas. 


Commentary by Asvabhava (T.31.1598.0416a29). — By the family of the tathdgatas, one 
understands the dharma-dhdatu of the Buddha (buddha-dharma-dhatu). Realizing it 
(zheng 2), being integrated into it (? hui &, samsarga), is what is called “being 
born into the family”. Because the bodhisattva possesses the excellent knowledge 
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that is directed at this element (dhdatu), because he divests himself of his old per- 
sonage (GSraya) and acquires a new one, he does so in such a way that his buddha 


seeds (bijas) are not abandoned ... . According to Vasubandhu: being born into the 
family of the tathagatas = bringing it about that his buddha lineage (gotra) is not 
abandoned. 


Dasa-bhiimi, cited in the Siksa-samuccaya, p. 11, states (transl. Bendall) in regard 
to the joyous (pramudita) stage: 


Fixed in the family of the tathdgata, [the bodhisattva] becomes predestined to 
full enlightenment (tathagata-vamsa-niyato bhavati sambodhi-parayanah). 
2. According to the Buddha-bhiumi, he acquires the ten equalities (samatds). 


3. Hundreds of masteries: obtaining hundred concentrations (samadhis), seeing 
hundred tathdgatas, shaking hundred worlds, living for hundred aeons (kalpas) ... 
(see Dasa-bhimi). 


4. Great assembly of the Buddha (buddha-mahd-samnipata): lands where the 
body of enjoyment for others (para-sambhogika-kaya) of the buddhas appears. (See 
#3358.) <606> 
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K.D. Path of cultivation (bhavand-mdarga) or state of cultivation (bhavana- 
avastha) 


#2980 (Next, what are the characteristics (#4) of the state of cultivation ({% #4 (iz)?) 


[ Vasubandhu explains in stanza 29 what constitutes the period (avasthda) or path 
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of bhavana ({2 2 fiz), 1.e., ’cultivation’’, “meditation”, “repetition” .] {9/18r.} 
La Vallée Poussin comments: 
AKB vii, F 64, explains the four kinds of cultivation (bhavana): 
1. pratilambha, labha, acquisition; 
2. nisevana, niseva, abhydasa, practice; 
3. pratipaksa, counter-agent; 
4. vinirdhavana, expulsion. 


[Cultivation of restraint (samvara-bhdavana) and cultivation of inspection (vibhavana- 
bhavanda) are included in these four. ] 


Bodhisattva-bhami distinguishes samarambha-, pratilambha-, samudagama-, pari- 
§uddhi- and phalapratyanubhavanata-bhavana. 

Bhavana = manasikarana, Glambanikarana, abhogakarana, cetasi-drdhi-karana, 
sammukhibhava, AKB vii, F 23. 


Path of cultivation (bhdvand-marga) of the Sarvastivadins, AKB vi, F 119, 192, 233, 
257, 288. 


The path of cultivation is essentially the repetition of the “pure knowledge”’ (i.e., the 
knowledge without conceptual figurating [nirvikalpaka-jnana}). It extends from the 
path of insight (darSana-mdarga) up to and including the adamantine concentration 
(vajra-upama-samadhi, #3215; AKB vi, F 228—229, 300; vu, F 62; vii, F 192; 1, F 145). 
On bhdvana in general, see AKB 1v, F 248 (merit derived from cultivation [bhdvanda- 
maya punya}), vi, F 143 (understanding derived from cultivation [bhavana-mayi 
prajna]), “Bodhisattva-bhimy’, 45b, Muséon, 1911: 186-187. 


Stanza 29 says: 


acitto ’nupalambho ‘sau jfiidnam lokottaram ca tat | 
a§rayasya paravrttir dvi-dha dausthulya-hanitah || 29 
FETE + LT - | 

ii — EK - EGBA - || 29 


#2981 According to Xuanzang: 


29. 
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Without object perceived (anupalambha #£4;), inconceivable (acintya 
AS Fe. ), this is the supramundane (Ht f#j]) knowledge Gfidna #7); then 
({#), by the discarding (#4) of the twofold incapacity (=), the ob- 
tainment in terms of realizing (#{) the transmutation of the support 
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(GSraya-paravrtti ®$(K) occurs. 


La Vallée Poussin comments: 


a. 


According to the commentary of Sthiramati, the words anupalambho ‘sau refer 


to the bodhisattva: 


b. 


vijnapti-matram evedam artha-rahitam, na bahyo rtho titi, exam upalambhato 
grahanatah citri-karanata ity, artho ’grata ity, abhimukham, sthapayann iti, ... 
tan matre navatisthate vijianopalambhdprahanat | 


27. By the fact of “taking an object” (upalambha) or “seizing” (grahana) or 
“idea” (citrikarana) that consists of saying: “This is only vijfapti (without an 
object, an external object does not exist’’), the conceited (abhimdnika, see 
Siddhi F 346) bodhisattva places something in front of himself: ... thus, he does 
not really abide in vijfapti-matrata (since “taking an object” (upalambha) is 
not abandoned). 

yasmin kale ... Glambanam jindnam bahi§ cittan nopalabhate, ..., yatha- 
bhitartha-darsanan, ..., tasmin kale vijiana-grahasya prahanam, sva-citta- 
dharmataydafi ca pratisthito bhavati | 

28. When knowledge (jfidna) no longer brings forth the idea of an object (out- 
side of mind), ...(because it sees the truth, ... at that time, the seizing of cogni- 
tion is abandoned and) the bodhisattva abides in vijfiapti-mdatrata; he is settled 
in the very nature of his mind (sva-citta-dharmatayam pratisthitah). 


vijfiapti-matratd-pravista-yoginah | ... cacitto ’nupalambho sau | 
29. (The practitioner who has entered and settled in vijfiapti-matrata) is with- 
out-mind (acitta), without object perceived (anupalambha) ... . <607> 


The manuscript has acitto ’nupalambho ... . 


Sthiramati [Trentaine (Lévi)], F 44 [transl. based on LVP and Jacobi]: 


... phala-sampattir udbhavita, vijfiapti-matratd-pravista-yoginah | tatra grahaka- 
cittabhavad grahyarthanupalambhdac cacitto ’nupalambho ‘sau | anucitatval loke 
samudacarabhavan, nirvikalpatvac ca lokad uttirnam ... . 


The practitioner who has entered into vijfapti-matrata is “without mind” (acitta), 


because he no longer has a mind “that seizes” (grahaka); he is “without object per- 
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ceived” (anupalambha), because he does not perceive an object that is “seized” 
(egrahya). 

Xuanzang reads acintya, busiyi 4 /E.%; and makes acintya and anupalambha to be 
qualifiers of knowledge (jfidna). 


Knowledge without conceptual figurating (nirvikalpaka-jnana). 
The Treatise: 


The bodhisattva (=5i%)—from the time when he has generated the path of in- 
sight (darSana-marga 544), with the view of abandoning (#7) the remaining 
hindrances (dvaranas () and of obtaining in terms of realizing (adhigam 2373) 
the transmutation of the support (@Sraya-paravrtti #(«)—again cultivates (2) 
repeatedly (abhiksnam #) the knowledge without conceptual figurating (nir- 
vikalpaka-jnana #&4} 5'\*). [This is the path of cultivation (bhavana).] 


This knowledge without conceptual figurating is qualified as WITHOUT OBJECT 
PERCEIVED (anupalambha #&/) (‘without perception”), because it is free (apagata, 
virahita) of the object (gradhya FitRX), and as INCONCEIVABLE (acintya 7 ig [or 
acitta]), because it is free of the subject (grahaka #£HX). [This means: “free of the 
object and subject of the imagined (parikalpita) order’, for this knowledge 
(jfidna) has an object (Glambana) and a seeing-part (darsana-bhaga).| 


Or else, it is qualified as WITHOUT OBJECT PERCEIVED, because it 1s free of all pro- 
liferation (praparica [§%3#), and as INCONCEIVABLE, because its excellent activity 
(25 FA) is unfathomable (## l). 


La Vallée Poussin comments: 


1. Proliferation (prapafica) can be taken to mean any kind of figurating (vikalpa), 
1.e., “all mental discourse”: only the knowledge without conceptual figurating (nir- 
vikalpaka jnana) is without-proliferation, not the pure knowledge that follows it, 
1.e., the subsequently acquired (prstha-labdha) [knowledge]. 


2. But proliferation may also mean impure figurating (vikalpa) alone, which is 
called proliferation because it adheres (abhinivesa) to things erroneously (or bi- 
asedly) (pian ‘f): in this sense, the subsequently acquired knowledge is without- 
proliferation. 


By adopting the first meaning, the knowledge without conceptual figurating, which 
abandons the two hindrances (Gvaranas), 1s said to be of excellent activity and to 
be inconceivable. 
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By adopting the second meaning, any kind of pure knowledge (jfidna), freed of 
every fault, is opposed to samsara and 1s said to be of excellent activity and to be 
inconceivable. 


Our text adopts the first explanation. 
See #2918. 


[For prapanca (proliferation), see Madhyamaka-vrtti in the places indicated in our 
Index. Definition of the Akuto-bhaya, ad xviii, 5: prapanco vyavahara-satya-abhi- 
nivesa-laksanah, 1.e., “proliferation is characterized by adherence to the truth in 
terms of conventions’’. | 


#2988 IT IS THE SUPRAMUNDANE (loka-uttara 44 tH fi]) KNOWLEDGE (jfidna #7) without 
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conceptual figurating. 


The knowledge without conceptual figurating (nirvikalpaka-jndna #£47 5! #4) is 
called supramundane (+4 t#f#]) because it “abandons” (prahd ft) the world ({#: Fil). 
<608> The proclivities (anuSayas [ERK) (or seeds [bijas]) of the two kinds of 
seizing (grahas) are the root (AS) of the world; only this knowledge abandons 
them (#2968), it alone is called SUPRA (uttara 14). 


Or else, the expression SUPRAMUNDANE (loka-uttara (tt) can have two meanings: 
1. that which is pure (andsrava) {9/18v.} (in itself) (#844 is); 
2. that which realizes (saksatkar) true suchness (tathatda) (GEM). 


This knowledge is the only one that possesses these two characteristics (or 
meanings (#%)); it alone is called supramundane (H4+t#). The other [knowledge], 
[1.e., the subsequently acquired (prstha-labdha) (knowledge) which is pure, but 
does not attain suchness,]| does not so. 


Such is the knowledge (without conceptual figurating) (#5) 514) which the 
bodhisattva practices in the ten stages (bhumis i). 


Abandonment of incapacities (dausthulyas). 


Since the bodhisattva practices this [knowledge without conceptual figurating] 
repeatedly (#), there occurs THE DISCARDING (#3) OF THE TWOFOLD INCAPACITY 
(dausthulyas) (—&% =). The name incapacity (dausthulya §& =) is given to the 
seeds (bijas fi) of the two hindrances (Gvaranas —|&). — This knowledge 
(jfidna) abandons them, for, being subtle-light (A1#&), it is in contradiction (#) 
to (the nature (‘) of) inaptitude (akarmanyata ##4£{£), it makes them disappear 
() forever. (Thus, it is said to discard (#4) them). 
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La Vallée Poussin comments: 


1. Incapacity (dausthulya), see #1822, “coarse-heavy’’, opposed to “subtle-light’, 
xiging ALR” 


Dausthulya means akarmanyatd, i.e., inaptitude, non-suppleness, weakness; see 
definitions of pliancy (prasrabdhi), #1822, #1884. — Incapacity (dausthulya) of the 
body, of the mind, Siksd-samuccaya, p. 116. 


Also “incapacity (dausthulya) of the support (GSraya)’”, in Samghabhadra when he 
is explaining the sixteen functions of the defilement (klesa): a§raya-dausthulyam 
jJanayaty akarmanyat apddand@t, 1.e., “it generates a weightiness of one’s basis, for 
it brings about an inaptitude in one’s basis for actions” (transl. Dhammajoti; cited 
in AKB v, F 2, according to Vyakhya).?” 


2. However, the term dausthulya does not mean only inaptitude (akarmanyata): 
““dausthulya = the seeds (bijas) and the trace (vasanda)’, 1.e., the seeds of the active 
defilements and the traces left by the active defilements. This trace is the inaptitude. 
— The inaptitude may disappear without the seeds having disappeared; it can continue 
when the seeds have disappeared (#3074, #3078; #3144). 


From stage (bhimi) to stage, by repetition of the [knowledge] without conceptual fig- 
urating, the bodhisattva abandons the seeds of the hindrance to what is to be known 
(jfieya-avarana), abandons the inaptitude of the two hindrances (Gvaranas). At the 
end of the tenth stage (bhiumi), 1.e., at the adamantine concentration (vajra-upama- 
samd@dhi), he abandons the seeds of the hindrance of defilements (klesa-dvarana). 


3, Sata-sahasrikd, p. 282, states that the incapacity of the body (kdya-dausthulya), 
the incapacity of speech (vag-dausthulya) and the incapacity of the mind (mano- 
dausthulya) are purified when there is no longer the idea (na upalabhate) of the 
body (kaya) ... . [With other interesting clarifications. ] <609> 


Transmutation of the support (aSraya-paravrtti). 


#2091 This knowledge (jfidna), discarding (#%) the twofold incapacity (dausthulya 


977 Qn this term, see Wogihara, Asanga’s Bodhisattva-bhimi, Leibzig 1908: 29; S. Lévi, 
transl. of Sitralamkara, p. 51. 

78 ~=Samghabhadra, Shun zhengli lun (T.29.1562.0596). — The order is not that shown in the 
KoSa-Vyakhya: 
(1) milam drdhikaroti, (2) dausthulyam janayati, (3) samtatim avasthapayati, (4) ksetram 
apdadayati (= GSrayam atmotpattyanukilam karoti), (5) gunan dvesti, (6) apavadanam 
aspadikaroti ... . 
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fe =), THEN ({@) leads to THE OBTAINING IN TERMS OF REALIZING (278) the vast 
(vipula FRX) TRANSMUTATION OF THE SUPPORT (dSraya-pardavrtti #4¢%). [The 
question is picked up again, #3180, with repetitions and new details. | 


La Vallée Poussin comments: 


1. The expression transmutation of the support (GSraya-parivrtti or -paravrtti) 
(or parivartana, Siutralamkara, p. 24) occurs several times in AKB.’” [It would be 
suitable to examine if the theory which this expression summarizes is not, strictly 
speaking, Sautrantika. | 


By G@Sraya is meant the “support of the mind and of mental factors’, 1.e., the six 
internal sense-spheres (Gyatanas), 1.e., sense sphere of the eye (caksur-dyatana) ... 
sense sphere of the mental sense-faculty (mana-dyatana), which are the primary 
constituents of sentient beings (maula sattva-dravya) and, so to speak, the person 
himself (AKB 11, F 110; iv, F 78; viii, F 211). 


The meaning of parivrtti/paravrtti is clearly indicated by the expression parivrtta- 
vyanjana, 1.e., “in whom the sex (gender) has been modified or transmuted (S. Lévi)’, 
when the bhiksu becomes a bhiksuni (AKB iv, F 45) (compare Sutrdlamkara, p. 55). 
At death, there is the abandonment of the support (Gsraya); by changing one’s sex, 
by hermaphroditism, there is overturning (vikopana) of the support. 


The transmutation of the support is of different natures and is due to different causes. 
It 1s—by the obtainment of the noble path, by the obtainment of certain concen- 
trations—a modification of the personality which explains the difference between 
the saint (arya) and the ordinary worldling (prthagjana), etc., by doing without the 
possessions (praptis), the non-informing (avijfapti) and the cessation not due to 
deliberation (apratisamkhya-nirodha) of the Sarvastivadins (AKB u, F 185, iv, F 24, 
123, 217). 

Take note of AKB vu, F 81: “The buddhas are similar in that they realize the same 


dharma-kaya’’. Gloss by YaSomitra: “The dharma-kd@ya is the series of pure dharmas 
[doctrine of AKB 1v, F 77] or the transmutation of the support”. 


2. The transmutation of the support is well explained in the Bodhisattva-bhimi, 
fol. 135b, Rahder, Dasabhiimi-sitra, App. p. 27. 


How does the bodhisattva—passing from the stage of resolute conduct (adhimukti- 
carya-bhimi) into the stage of pure disposition (Suddha-adhyasaya-bhiimi)—go 


9 parivrtta in parivrtta-janman, AKB vi, F 218, is translated as jing 6. — Here we have 
zhuan #8. 
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beyond (samatikramati) the bad destinies (apdaya)? — The bodhisattva, in the stage 
of resolute conduct, has accumulated the provisions (sambhdra) for bodhi ...; he 
acquires, towards sentient beings, a compassionate intent (GSaya) such that he con- 
siders the bad destinies as a desirable abode for himself if sentient beings might 
profit from it. ... He aspires, with a perfectly pure intent, that all the bad actions of 
all sentient beings will ripen for himself, i.e., he aspires to take on to himself the 
retribution fruit of all offenses. At the same time, he undertakes the resolution to 
avoid any bad action. This mundane meditation (dhydna) has the effect of expelling 
(apakarsati) from his support (@sraya), 1.e., from his own person, any incapacity 
(dausthulya) capable of provoking the defilements that engender actions retributed 
in bad destinies. Due to the disappearance of this incapacity, the support of this 
bodhisattva is very quickly (acirena) transmuted (parivartate) in such a way that, 
<610> henceforth, the bodhisattva can no longer commit any offense, can no longer 
take a bad destiny (parivartate pdpakasya ... karmano tyantam akaranatayéa ...). 


3. One should compare the Sarvastivadin doctrines on the spiritual obtainments 
which render the offense, the bad destinies, etc., impossible; in other words, which 
make one obtain various modes of the cessation not due to deliberation (aprati- 
samkhyda-nirodha). — Hence, the modification of the retribution of actions, Morale 
Bouddhique, F 208 and following. This problem has been examined in an interesting 
manner in the “Southern” Nirvdna-sitra (T12.0375.0797). 
[What does transmutation of the support (GSraya-pardavrtti) mean? — There are 
two opinions. | 
1. The word Gsraya {K (support), in the passive sense, means “that on which 
something relies” (Fit). That is, it refers to the dependent (paratantra (Kk {thitl), 
for, on the one hand, the defiled (4¢) dharmas, and, on the other hand, the pure 
(i) dharmas rely on the dependent, (i.e., the support or that on which some- 
thing relies (Fir{)). 
[All conditioned (samskrta) dharmas are dependent (paratantra). However, it 
is the eighth cognition, never interrupted, which is the support of defiled and 
pure dharmas, Kuiji. — But see #3271.] 


“Defiled” (4), i.e., that which is false (2) in its being imagined (parikalpita 
ie ct ATA). 

“Pure” (3), i.e., that which is true (Et) in its being the perfected (nature) (pari- 
nispanna [El B¢ ve). 


‘“Transmutation” (pardavrtti #{) will thus be twofold: 
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a. transmutation qua discarding (zhuanshe #42) of the defiled; 
b. transmutation qua obtaining (zhuande #4) of the pure. 


La Vallée Poussin comments: 
Transmutation qua discarding, zhuanshe #45, is of two kinds: 


i. discarding in terms of abandoning (duanshe Ef fz); 
ii. discarding in terms of letting go (qishe 2£##) (see #3211). 


Transmutation qua obtaining, zhuande #&4%, is of two kinds: 


i. obtaining in terms of manifesting (xiande #444); 
ii. obtaining in terms of generating (shengde 4+. ). 


(See Samgraha, T.31.1594.0149b, and the translation of it, in our Appendix One, F 789, 
as a note on the five characteristics of the dharma-kaya.) 


Besides transmutation qua discarding (zhuanshe #845), we know zhuanqu #&j&X/ 
Ki (#3361), which, in the AKB, translates vydvrtti. Below, #2996, zhuanmie "3K, 
transmutation qua cessation, zhuanzheng #435, transmutation qua realization. 


We can accept that transmutation qua discarding (zhuanshe #4) represents vyavrtti, 
that transmutation qua obtaining (zhuande ##4%) represents some composite of the 
same root. But transmutation (pardvriti) is understood in the sense of discarding 
and can also be understood in the sense of obtaining: zhuanshe, zhuande would be 
the equivalents of pardvrtti. — Lankavatara, p. 80: vikalpa-citta-caitta-kalapasya 
paravrttih, where paravrtti is translated as sheli #§#, which corresponds to zhuan- 
she in our text. [P. 202, T.16.0672.0616c-0617a, transmutation of the support (Gsraya- 
paravriti), the simple zhuan.| 


By repeated (cultivation) (2(E #4) {9/19r.} of the knowledge without conceptual 
figurating (nirvikalpaka-jndna #£5} 7l|%4), the incapacity (dausthulya f=) of the 
two hindrances (@varanas [&) which is in (+) <611> the root-cognition (mila- 
vijndna AX) 1s abandoned (#7). Thus, this knowledge Giana) transmutes the 
support (Gsraya) by (the transmutation qua) discarding (#4) of the imagined 
(parikalpita #43 Fit #4) which is super-imposed upon (shang _-.) the dependent 
(paratantra (X(t), by (the transmutation qua) obtaining (#4) of the perfect- 
ed (parinispanna |B xT) which is in (zhong ) the dependent. 

a. By transmutation qua discarding (#§#) of the defilements (klesas (At), 
great nirvdna (mahda-parinirvana Ki) is acquired (#). 


80 Samgraha (T.31.1593.0129b03; T.31.1594.0148c15); see also the commentaries (T.31.1597.0369a19, 
T.31.1598.0434c18). 
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b. By transmutation qua discarding of the hindrance to what is to be known 
(jneya-avarana FA; xk), unsurpassed awakening (mahd-bodhi #£_-.) is realized 
(ze). (Compare with the beginning of Trentaine). 


The doctrine (&) of vijfapti-matrata ("£#) 1s established (f\1Z, sampadita) so 
that sentient beings (417) may obtain, i.e., realize (2674), these two fruits of 
the transmutation of the support (@sraya-pardvrtti —# KR). 


2. Or else, one should understand by support (@sraya {<) the true suchness of 
vijnapti only (vijiapti-matra-tathata “ERX 0; the third of the seven kinds of 
suchness [tathatds], #2783), for it is the support (Fit) of samsdra (4£5€) and of 
nirvana (12.88). 

The foolish (bdla AX), being upside-down (viparydsa Hz) and mistaken 
(bhranti 2K) about (this true) suchness (tathata) (H-4), undergo, since begin- 
ningless time, the suffering (27) of births and deaths (samsadra = 7%). 


The saints (dryas 224), understanding ({#) without erroneousness (aviparydsa 
(Zi) (this true) suchness (tathatd), acquire nirvana (i288), i.e., perfect (Gtyantika 
#2r) bliss (sukha 224%). 


By repeated (cultivation) (BUG 4) (9/19v.} of the knowledge without conceptu- 
al figurating (nirvikalpaka-jndna #4} 5!|#), the incapacity (dausthulya f=) of 
the two hindrances (G@varanas {&) which is in the root-cognition (mila-vijndna 
AN) 1S abandoned. Thus, the knowledge (j/idna) transmutes the support (@sraya) 
[a] by (transmutation qua) cessation (#4) of samsdra (4246) which is based (4sri 
4) on suchness (tathata 41), [b] by (transmutation qua) realization (#32) of 
nirvana which is based on suchness. 


In truth, nirvana is none other than true suchness (2.411) freed (Bf) of dharmas 
of pollution (samklesa #=4). [Nevertheless, one can distinguish the support and 
that which is supported, and say that nirvana relies on true suchness.] (Thus, 
although) suchness is of a pure (734) nature (svabhava ), nevertheless, its [ap- 
pearance] “characteristic” (laksana #4) is polluted (samklista #4). When freed 
of pollution (#4), one may figuratively say ({Exzt) that it becomes pure (#17). 
This new purity (#174) is the transmutation of the support (@Sraya-paravriti 


HK). (See #2954.) 
La Vallée Poussin comments: 


An unidentified text, published in the Appendix to the Sitralamkara, p. 190, explains 
aSraya (support) = tathatd (suchness). — yat tathatavaimalyam adgantukamaldapra- 
khyanaya tathatamatraprakhyanaya ca sa svabhdva aSrayaparavrtteh. 


#2997 
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In the state of cultivation (bhdvana) (2 #)fiz), the bodhisattva abandons (£1) 
the hindrances (@varanas |). After the adamantine concentration (vajra-upama- 
samadhi), he obtains, 1.e., realizes (7). 


Although in this state of fruit, [the bodhisattva] also attains bodhi (#742), never- 
theless, <612> the intent (=) of the stanza (kdrikd) is not to indicate the fruit 
of bodhi which is examined later, but only to indicate the transmutation (para- 
vrtti #4) of vijnapti-matrata (MERKTE). [Bodhi is not vijnapti-mdatrata.| Indeed, 
regarding followers of the two vehicles (3€), the state of completion (#17) is 
called body of liberation (vimukti-kaya f#Ari&); regarding the Great Sage (Maha- 
muni XJ), [the perfect state is called] dharma-kaya (?& &) (#3300). {9/20r.} 


How are the two kinds of “transmutation of the support” (G@Sraya-pardavrtti) ob- 
tained, i.e., realized (73 4$)? 


(1) In the ten stages (bhiimis #4), (2) by cultivating ({€) ten excellent practices 
(parama-carya }%}{J = perfection [pdramita]), (3) by abandoning (#f) ten (heavy) 
hindrances (Gvaranas #[), (4) by realizing ten kinds of true suchness (tathatds 
Hiqn). <613> 


D.A. Ten stages (bhiimis); #3005 

DB. Ten perfections (padramitds); #3018 

D.C. Ten and eleven hindrances (Gvaranas); #3064 
D.D. Ten kinds of suchness (tathatds); #3165 
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K.D.A. The ten stages (bhimis) 


#3005 


l. 


#3006 


#3007 


See in Appendix One, F 721: Notes on the career of the bodhisattva. 
A. Names of the stages (bhiumis --{4).°?! 
1. Joyous stage (pramudita bhimi Fx= Hh). 


Since the bodhisattva, [a] obtains (7), for the first time (#J), the quality of saint 
(Grya) (22%), [b] realizes (3%) the two kinds of emptiness (Stinyatds 22) and 
[c] benefits himself and others (sva-para-anugraha #62x E (tt), (this stage thus) 
consists of great joy (K®). 


2. Immaculate stage (or removing stains stage) (vimala bhami BEYRHS). 


Since the bodhisattva is endowed with a completely pure morality (parisuddha- 
Sila BFF 2), [and since he had already removed the coarse stains of immo- 
rality,] he thus removes (#2) the “stains of defilements” (klega-mala !A\StA) 
that generate (#2) minor (4) offenses (#23L, garhita, ksobha, apatti).°** 


3. Luminous stage (or emitting light stage) (prabhakari bhiimi #5¢#). 


Since the bodhisattva is endowed with excellent concentration (samadhi FRE = 
attainments [samdapattis]), with the dharani of the great Dharma (mahdad-dharma- 
dharani Kix FF), he thus emits (4) the infinite (4£%8) light (St) of the (excel- 
lent) (threefold) understanding (prajnd) (>). 


La Vallée Poussin comments: 


A. Lalitavistara, p. 35: dharanipratilambho dharmalokamukham sarvabuddha- 
bhasitadharanatdyai samvartate. 


Majjhima, ii, 175: The hearing of the Dhamma (dhammasavana) is necessary for 
memorizing the Dhamma (dhammadharana) which 1s necessary for the examina- 
tion of the meaning (atthupaparikkha) which in turn is necessary for the reflective 
acceptance of the Dhamma (dhammanijjhadnakkhanti) ... . 


The dharani is memory (smrti) and understanding (prajfid). — In this stage (bhumi), 
the bodhisattva, with unfailing memory, possesses the Dharma, 1.e., “the Dharma 
that is the teachings’, the great Dharma, the teachings of the Great Vehicle. — The 
Dharma is the foundation of the concentrations (Kuiji). 


Among the qualities (gunas) of the bodhisattvas, Vyutpatti, 30, 6: asanga-dharani- 
samadhi-pratilabdha, 30, 33, dharani-pratilabdha. 


81 Compare Asvabhava, Samgraha (T.31.1598.0424). 
2 AKB vy, F 91. 
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In regard to the dharani, one should at least indicate Da zhidu lun (T.25.1509.0268) 
[Sruta(-dhara-)dharani, ghosa-pravesa-dharani;, the formula arapacana (Hobégirin, 
p. 34; found in Dharmagupta-vinaya, T.22.1428), so famous in tantrism, employed here 
in another usage ...]. — Sata-sahasrika, p. 1450, end of ninth chapter (parivarta). 


B. Mahda-dharma-dharani. 


1. Inthe “Bodhisattva-bhimr’, 40a, Muséon, 1911: 175, as for seeking the Dharma 
(dharma-paryesti), <614> we see that the bodhisattva studies: [a] the basket [pitaka] 
of the bodhisattvas, [b] the basket of the hearers (Sradvaka), [c] the non-Buddhist 
treatises (bahyaka Sastra), logic, grammar and medicine, [d] the arts and crafts. 


By “basket of the bodhisattvas”’, one should understand “that which is vaipulya 
in the twelve-membered scripture” (dvadasangdd vacogatad yad vaipulyam); the 
rest of scripture is the “basket of the hearers”. The vaipulyasutrantadhara bodhi- 
sattvas of Lotus, vi, 7, preach the Great Vehicle. 


We are familiar with the Vetulyakas from the commentary to the Kathda-vatthu 
and from the Chronicles. — S. Paranavitane, in “Mahayanism in Ceylon” (Ceylon 
Journal of Science, 1928: 35-71, collects all the documents on these heretics. He 
recalls the note by Kern, “Vaitulya, vetulla, vetulyaka”, Académie Amsterdam, 1907 
(according to the note in JRAS, 1907: 432); he mentions the reading of the frag- 
ments from Kashgar, vaiyulya-sitra for vaipulya-sitra; the opinion of Keith, Bud- 
dhist Philosophy, p. 157; and the recent discoveries of D.N. Mironov, “who notes 
the presence of the form vaitulya in MSS that are older than these studied by Kern, 
and who, according to Chinese sources, establishes that the form vaitulya is older 
than the form vaipulya’’. 


Compare the Samuccay-vyakhy4 (T.31.1606.0746c): “Why is the vaipulya member in 
the twelve-membered scripture called Bodhisattva-paramita-pitaka? Because, in this 
member there are long explanations on the number of perfections (paramitas), 
their characteristics, their order, etc.” 


Bodhisattva-bhimi, fol. 65b: bodhisattvasitrapitake va bodhisattvasitrapitaka- 
matrkaydm va ... (This last term designates the treatise itself, 1.e., Bodhisattva- 
bhimi). 

See Przyluski, Le Concile de Rajagrha, p. 359. 


2. In Harivarman, scripture is made up of twelve members. — YaSomitra glosses 
the expression of Vasubandhu (AKB, vi, F 194): “the sitras, etc.”, by ddifabdena 
dvadasanam angadnam grahanam. {By mistake, I omitted this gloss in Vasubandhu, 
AKB vi, F 194.] 
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Definition of the nine members (avigas), Sumangala-vilasini, 1, p. 23, Gandhavamsa 
in Minayev, Recherches, p. 237. 


See the definition of the twelve members in the commentary of Gathd-samgraha 
of Vasubandhu (Mdo 72), translation by Schiefner, 1872, Mélanges Asiatiques, 8, 
pp. 570-572 [page 570, read pratipatti-dharma, pravacana-dharma\]; very similar 
to the explanations in the Samuccaya-Sdstra (T.31.1606.0686; Samuccaya-vyakhya). 


Bibliography in Kern, Manual, p. 7. 


On the members (angas), see Senart, Journal Asiatique, 1901, 1: 407 (Article on the 
Abhisambuddha-gathas) and, especially, J. Przyluski, Concile, pp. 342-343, 345, 
349-350. 


C. The four dharanis: (1) dharma- or Sruta-dharani, (2) artha-dharani, (3) mantra- 
dharani, (4) ksanti- or ksanti-pratilambha-dharani. |Dharma-samgraha, 52: (1) adtma 
(? artha)-dharani, (2) grantha-dharani, (3) dharma-dharani and (4) mantra-dharani.| 


Definitions of Bodhisattva-bhimi, fol. 105b: 


tatra katama bodhisattvanam dharani | samasatas caturvidha drastavya | <615> 
dharmadhdarani arthadharani mantradharani bodhisattvaksantilabhaya ca dharani | 


tatra dharmadharani katama | iha bodhisattvas tadbhittam smrtiprajndbala- 
adhanatam pratilabhate yaya §rutamatrenaiva namnda tan vacasd aparicitan 
namapadavyanjanakayasamgrhitan anupurvacaritan anupirvasamayuktan 
aparamandan granthadn apramdnam kalam dharayati || 


tatrarthadharani katamd | pirvavat tatradyam vis$esah | tesam eva dharmanadm 
artham ... manasé apramadnam kdlam dhdrayati || 


tatra mantradharani katama | iha bodhisattvas tadriipam samddhivasitam 
pratilabhate yaya yani mantrapadanitisamSamanaya sattvanam adhitisthati tani 
siddhani bhavanti paramasiddhany amoghany anekavidhanam itinam sam- 
Samandya iyam ucyate bodhisattvasya mandtradharani | 


tatra katama bodhisattvasya bodhisattvaksantilabhaya dharani | iha bodhi- 
sattvah svayam pragadhahetucaritah prajnavan praviviktavihari vacam apy 
anudirayan ... alpam radtrau svapan bahu jadgran yanimani tathagatabhasitani 
bodhisattvaksantilabhaya mantrapadani tadyatha iti miti kiti bhiksanti padani 
svahd ity etesam mantrapadanam artham cintayati tulayati upapariksate | 
sarvesam mantrapadanadm evam samyakpratipanna evam artham svayam eva 
Srutva kutaS cit pratipadyati tadyathéd nasty esam mantrapadanam ka cid artha- 
parinispattih | nirartha evaite | ayam eva caisam artho yad uta nirarthatd | tasmac 


#3008 
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ca param punar anyam artham na samanvesate | iyata tena tesam mantra- 
padanam artham upanividdho bhavati sa tesam mantrapadanam artham samyak 
pratividhyati naivarthanusdrena | sarvadharmanam apy artham samyak prati- 
vidhyati svayam evasrutva paratah | 


d. The Buddhabhimi-sastra (17.261530.0316a) examines how bodhisattvas and buddhas 
can “hold” all the dharmas in one dharma, vyanjana, artha ... . 


4. Stage of blazing understanding (prajnd) (arcismati bhami #8 =H). 


[The bodhisattva] is well established (supratisthita {£) in the excellent fac- 
tors conducive to bodhi (bodhi-paksya-dharma = #4} i). He thus burns (/#) 
the fuel of the defilements (klesas) (83) (i.e., the innate afflicted view of 
self [sat-kaya-drsti] of the sixth cognition [vijfiana]) thanks to the increase of 
the blazing flames of understanding (prajfid) (22/234). 


5. Stage that is difficult to conquer (sudurjayad bhiumi FREER HE). {9/20v.} 


The two knowledges (jfidnas *)—1.e., the knowledge of reality (tattva-jndna 
= #7) and the knowledge of the conventional (samvrti-jndna {§#), that is, the 
metaphysical knowledge and the knowledge of the contingent—have contradic- 
tory modes of operation ({7#4). Bringing it about that these two knowledges 
arise at the same time and are (unitedly) directed at the same object (@#8/®), 
this state is thus very difficult to conquer. 


6. Stage of presence (abhimukhi bhami #4 Ai Hi). 


The knowledge (jfidna #) that is directed at dependent origination (pratitya- 
samutpdda #K«E) leads to (5|) and thus causes (<>) the most excellent (3%) 
understanding (prajfd fi45) without conceptual figurating (vikalpas #£4} 5!|) to 
be present (abhimukhi 2 Fij). <616> 


La Vallée Poussin comments: 


Samegraha: “With the knowledge of dependent origination (pratitya-samutpdda) for 
its support, this stage causes the perfection of understanding (prajnd-paramita) to be 
present”. 


Vasubandhu: “In this stage, the bodhisattva resides in the contemplation of depen- 
dent origination; by the power of this contemplation, he obtains the abode with- 
out conceptual figurating (nirvikalpaka-vihara). This abode is the perfection of under- 
standing ...”. 


The point is to no longer see—in the dependent origination—the pollution (samklesa) 
and the purification (vyavaddana). 
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DaSabhimi-sastra: “In this stage, the perfection of understanding occurs generally 
during practice; in the intervals, the great knowledge (mahd-jniadna) 1s present ...”’. 


#011 7. Stage of far going (daramgama bhimi {FJ 2). 


[Since this stage] reaches the abode without notions (nirnimitta-vihara #2 #£*4 
4#) (for there the mind is free of notions [nimitta]) and indicates the end ({4#) 
of effort (abhoga 34 FA) (for the following stage is free of effort), it is thus beyond 
(14) all the mundane paths ({£[#j/#4) and the paths of the two vehicles (—3€#8). 


La Vallée Poussin comments: 


The mind is nirnimitta, which may be translated as “without notions’; when [the 
mind] no longer seizes the nimittas—one may translate “marks’—of the object. 
The nimitta or mark is the special state of a thing (vastuno VasthaviSesa) and it 1s 
the function of ideation (samjnda) to seize this mark (see #0617; AKB 1, F 28). 


The ten signs (nimittas), AKB viii, F 185. 


On the meaning of nimitta (1.e., image) in the list of five dharmas, see #2789; on 
Gnimitta-vimoksa-mukha (1.e., gate of liberation qua marklessness), see #2824. 


We do not need to consider listing the nimittas (pudgala, dharma, pratistha, bhoga, 
bija, etc., Sitralamkara, xix, 50, etc.), but it is necessary to cite the classification 
of the nimittas which the text—published as appendix to the Sutralamkara, p. 191 
—-presents: 


“Discarding” of the nimittas is fourfold: 


a. vipaksa-nimitta-parivarjana: eliminating the notions of [the opposite, 1.e.,] 
attachment (rdga), etc. [This is eliminating the unlawful (adharma):** no longer 
seeing objects as desirable ... .] 


b.  pratipaksa-nimitta-parivarjana: eliminating the notions of [the counter-agent, 
1.e.,] the horrible, etc. [This is eliminating the lawful (dharma): no longer seeing 
objects as detestable ... .] 


c. tathatd-nimitta-parivarjana: “eliminating the notion (nimitta) and the thought 
(abhoga = vikalpa-pravrtti) of suchness” (tathateyam ity apy abhoga-nimitta-pari- 
varjanam: see #2918). 


d. adhigama-dharma-nimitta-parivarjana: “eliminating the notion of the dharma 
of realization”. This refers to the abandoning of the fruit of the contemplation 


83 ~The old comparison of the raft, AKB i, F 13; viii, F 186. — To the sources cited, add 
Lankavatara, p. 17. 
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free of notions (nimitta); the abandonment obtained, in the course of the stages 
(bhumis), by eliminating the realization of the acquired cultivation (pratilabdha- 
bhavana-adhigama-parivarjana). 


Immovable stage (acala bhumi 78) +2). 


Since the knowledge of pure intuition or knowledge without conceptual fig- 
urating (nirvikalpaka-jndna #£47 5\\44) spontaneously (£%) continues in a series 
(4848), <617> the defilements (klesas {A'\%), which involve notions (nimitta #4) 
and effort (abhoga FA), (thus) cannot shake (#) it. (See #3114.) 


La Vallée Poussin comments: 

A. [This stage] is called avivartya-, durdsada-, kumara-, janma-, parinispanna-, 
parinisthita-, nirmadna-, adhisthana- and anadbhoga-bhiumi (Rahder, p. 71). 

It is also the determined stage (niyata bhiimi), for the bodhisattva there obtains the 


threefold ways of being determined (trtiya niyatipadta) (see Appendix One, F 735; 
Bodhisattva-bhiimi, fol. 135b, Rahder, p. 27). 


B. Ihave already collected and commented (Muséon, 1913) on many texts that 
clarify the meaning of abhoga. 

Digha, i, 37; Buddhaghosa, O. Francke, p. 40; AKB iv, F 107. — Katha-vatthu, vii, 7. 
— Vinaya cited by Minayev, Patimokkha, pp. 78, 98. 


Maha-vastu, 11, p. 358 and note at p. 559. 

Avadanas: ekantaSuklesv eva karmasv Gbhogah ... . 

AKB and Vyakhyd, ayonifo manaskarah (incorrect mental application) = viparita- 
cetasa aGbhogah (applying of an erroneous mind); Gbhoga-karana = Glambani-karana 
(taking for its cognitive object) = visayi-karana (taking for its object-field). 
Abhisamaydlamkdrdloka, ad p. 31, line 18: manaskdaras cetasa Gbhogah | Glambane 
cittadhadranakarmakah | prajfidparamitaviharas ca tadviparitasvabhavah. (See #0601.) 
Bodhisattva-bhimi, Muséon, 1911: 170 (translation by Bendall/LVP): 


asangajnadanam yad abhogamatrdad eva sarvatradhisthitam tvaritam asaktam 
jfianam pravartate | na punah punar aGbhogam kurvato ndnyatraikabhogaprati- 
baddham eva taj jianam bhavati. (AKB vii, F 90). 


It is called immediate knowledge, literally, “knowledge without obstruction” 
(asanga-jnadna), because this knowledge depends (pratibaddha) only on a 
single and simple “effort or bending’ (abhoga). It bears also on everything by 
a single act of “bending”, of applying [the mind] (@bhoga-m@tra) and does not 
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require repeated actions (na punah punar abhogam kurvatah). 
#2240. — Dasa-bhiimi, Rahder, p. 67. — Siksa-samuccaya, pp. 267, 271. 


Bodhicaryavatara, viii, 1: viryam vardhayitva = anabhoga-vahitaya sthiri-krtya; 
vili, 107: andbhoga-pravrtta-citta-samtatayah. 


Nama-samgiti, 99, commentary: nirdbhoga iti nirabhisamskara iti | nirgata Gbhogo 
nirabhogah | ... sabhisamskaravahini prajhadhare yac cintamanivad avikalpasydapi 
mama yathabhavyam sattvartho bhavisyatiti purvapranidhanam tenahitam aksiptam 
satatam nityam pravrttam anadbhogam ... parakdryam ... . The Buddha is without 
effort (nirabhoga, 1.e., nirabhisamskara [spontaneous]). Formerly, when the flow of 
his understanding (prajna) was still being “shaped’’, he had already made the vow: 
“Even free of mind, like the miraculous jewel, I will realize the good of sentient 
beings as far as possible”. Hence the uninterrupted, eternal altruistic activity, free 
from effort (abhoga). — By the enjoyment of the five sense-pleasures (Gbhoga), 1.e., 
the thought (vikalpa-pravrtti) disappears. 


Bodhisattva-bhimi, “Vihara-patala’, Rahder, p. 19. — The abode without marks 
that instigates activity and applies effort (sabhisamskdara sabhoga nirnimitta-vihara 
(seventh stage [bhimi]) and the abode without marks that is free from effort (an- 
abhoga nirnimitta-vihadra) or the abode without marks that is free from instigating 
activity and from applying effort (anabhisamskara-anabhoga-vihara) (eighth stage) 
are distinguished. 

C. There are several Tibetan equivalents: 


1. andabhogatas, Tib. nan tan bya mi dgos par, “without it being necessary to make 
an effort” (abhoga = yatna, Lexx.); 


2. anabhogat, Tib., ched du ma dgos nas “without there being an intent” (sabhoga- 
karma: ched du bya ba’i las), ched du bskyod mi dgos par; 


3. sabhoga, Tib., rtsol ba dang bcas, “together with effort’; 
4. andabhoga, Tib., lhun gyis grub pa’, “spontaneous”. <618> 
#3013 9. Stage of good understanding (prajiia) (sadhu-mati bhami 4 3h).?* 
Since the bodhisattva is endowed with the excellent (or subtle) (caru, nipuna (i) 
four unhindered knowledges (pratisamvids #£f#), when he penetrates (4) 


984 Chinese and Tibetan, being in agreement, read s@dhu-mati. — There is a play on words in 
Sutralamkara, xx, 38: pratisamvinmatisddhutvad bhimih sddhumati mata, commented 
by sadhutvdd iti pradhanatvat. — Same explanation in Asvabhava, Samgraha (7.311598. 
0424a). ~- The meaning is “stage of the good” (Madhyamakavatara). | 
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the ten directions (77), he is thus able to preach the dharma well (#). 
10. Stage of the cloud of Dharma (dharma-megha bhiimi j= Hh). 


The cloud (2) that is the knowledge of the great Dharma (maha-dharma-jiiana 
KiE#) carries (4) the water (7k) of all spiritual qualities (guna) (52), it thus 
covers (i) the incapacity (dausthulya =) [of the two hindrances (Gvaranas)| 
like a cloud covers space (22) and fills up (F&#) the dharma-kaya ((& #). {9/211.} 


La Vallée Poussin comments: 
Samgraha (T.31.1594.0145), Asvabhava (T.31.1598.0424b). 


The clearest explanation is that of Vasubandhu (in the translation of Paramartha, 
T.31.1595.0224a). 


In this stage, the bodhisattva acquires a knowledge (jfidna) that is directed at all 
dharmas as at a single object. This knowledge has eminent powers. The compari- 
son with the cloud is understood in three ways, 1.e., (1) storing up, (2) covering, 
(3) doing good: 


1. Just as pure water resides in the cloud that carries it, just so this knowledge. 
The gates of the dharani (dharani-mukhas) and the gates of concentration (samdadhi- 
mukhas) are in this knowledge like pure water [residing in the cloud], being sup- 
ported by this knowledge. | 


2. [Just as] the cloud covers a part of space, just so this knowledge covers all of 
the coarse ample hindrance (Gvarana) of defilements (klefa), because it counter- 
acts it: it establishes the path of cessation (nirodha-marga) of its stage (1.e., it 
destroys the hindrance that remains in the tenth stage) and the path of [dharmas] 
destined not to arise (anutpattika-marga) of the other stages (1.e., it renders the 
hindrance of the previous stages impossible). — Furthermore, just as a cloud fills (or 
covers) space, so likewise this knowledge fills the transmutation of the support 
(GSraya-paravriti) or dharma-kaya. — Thus, from two points of view, the knowledge 
is like a cloud. 


3. The bodhisattva who possesses this knowledge—according to the dispositions 
(i.e., faculties [indriyas] and intrinsic nature [svabhdva]) of sentient beings—always 
pours down the rain of Dharma ...; he extinguishes the burning of the defilements. 


Lankdvatara, pp. 69-70. 
See also DaSabhimi-Sastra, 12 (cited Kuiji, 10A/14r). 
Fulfillment (prapiri) and purity (visuddhi) of the dharma-kaya, Sutralamkara, xiv, 22. 
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B. Nature of the stages (bhimis). 


The (ten) stages (completely) include (#@#) the conditioned (samskrta #& #;) and 
unconditioned (asamskrta #£4;) (meritorious) qualities (guna 3//) and have them 
for their nature (§%). <619> 


C. Why the name bhimi?** 


[The stages] are the supreme support (#«) of the “conditioned [dharmas]” 
(samskara) that are to be cultivated (Fir {E{T). They bring it about that these 
[“conditioned” dharmas] arise and grow (44%). Thus, they are called bhumis, 
1e., ’grounds” or “‘stages’’). 


La Vallée Poussin comments: 
Compare Madhyamakavatara, p. 12: 


The pure knowledge (andsrava jridna) of the bodhisattvas takes the name of 
“stage” (bhumi) because it is the support of the qualities. Due to the difference 
in the number of the qualities, in the obtainment of superabundant powers, in 
the entry into possession of the perfections (padramitas), in the development of 
maturity, this knowledge seizes ten distinct aspects that are more and more ele- 
vated, being subdivided into the “joyous” stage, etc.°*° But this knowledge does 
not support the division resulting from differences in its nature. Like the Dasa- 
bhiimaka: yathantarikse Sakuneh padam ... °°" 


The stages (bhumis) are abodes (vihdras): stages that must be conquered (pari- 
grahya), abodes which one enjoys, where one dwells (upabhoga, vasa). <620> 


85 Samgraha, Vasubandhu (T.31.1595.0224a). 
86 ~Compare Bodhicarydavatara, p. 300, line 13. 
87 Compare Gaudapada, Viz. S.S., p. 217: Sakuninadm ivakaSe gatih ... . 
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A. Definition and varieties. 


#3018 The ten excellent practices (parama-carya }#{J) are the following ten perfec- 
tions (paramitas jK#E ES). 


#3022 I. 
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Giving (dana jj). — Three kinds: 
a. material giving (Gmisa-dana ji), which maintains the body; 
b. giving of security (abhaya-dana #£42}tfi,), which maintains the mind; 


c. giving of the Dharma (dharma-dana j& ji), which maintains the good 
dharmas of the one who receives. 


The order is different in the Samgraha (T.31.1594.0145a12): (1) giving of the Dharma 
(dharma-dana), (2) material giving (@misa-dana) and (3) giving of security (abhaya- 
dana) are, respectively, beneficial (1) to the mind, (2) to the body, (3) to the mind 
and body of another. 


The Samuccaya-sastra, which follows the Siddhi, has: (1) amisa-ddana, (2) abhaya- 
dana, (3) dharma-dana. 


The Dharma-samgraha has: (1) dharma-dana, (2) amisa-dana, (3) giving of loving 
kindness (maitri-dana). 


As for Sakyamuni Buddha giving his blood, his marrow and one of his eyes, S. Péri 
in BEFEO, 1911: 443. <621> 


Practice of the perfections (pdramitds) by Sakyamuni, superior to Maitreya, AKB 1v, 
F 228-231; BEFEO, 1911: 442. 


As for the etymology of pdrami-pdadramita, FW. Thomas, JRAS, 1904: 547; AKB 1v, F 231; 
Madhyamakavatara, 1, 16 (= p. 30); and below. 


On the ten paramis, Childers who is excellent, Cariyapitaka, Sumangala-vilasini, 1, p. 84, etc. 
Sutras in the Siksa-samuccaya. 
Samgraha (T.31.1594.0145a); Asvabhava (T.31.1598.0421c); Vasubandhu (T.31.1595.0218c). 


A rich source, Samuccaya-vyakhya, 11 and 12 (T.31.1606.0746c, 0750c), where, in particu- 
lar, the number, the characteristic (laksana), the order, the cultivation (bhavand; fivefold), 
the distinctions (visesas; each perfection is of seven kinds), the inclusion (samgraha), 
that which is counteracted and the qualities (gunas) of the perfections are studied. 


An even richer source is YBh, 39 and foll. = Bodhisattva-bhimi, first part, chap. x and 
the following. [On the power (prabhdava) of the perfections, fol. 31, Muséon, 1911: 160.] 


The Bodhicaryavatara contains beautiful “homilies” on giving (dana), etc. 
Madhyamakavatara, fol. 30, 62, etc., transl. pp. 29, 54, etc. 
Among modern works, Oltramare, Théosophie, p. 407; N. Dutt, Some Aspects of Mahayana. 
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#3023 2. Morality (sila 4%). — Three kinds: 


a. morality qua restraint (samvara-Sila TERI); 

b. morality qua gathering good dharmas (kusala-dharma-samgraha-Sila 
kW): | 

c. morality qua benefitting sentient beings (sattva-artha-kriydyai Sila or 
sattva-artha-kriyd-Sila $235 & | HX) (see #3052). 

#3024 3. Patience (ksanti #2). — Three kinds: 

a. patience qua forgiving harm caused by others (para-apakara-marsana- 
ksanti tt%2 %), pardoning those who injure; 

b. patience qua accepting suffering quietly (duhkha-adhivadsana-ksanti 
BSL TE IE); 

c. patience in deliberating the Dharma (dharma-nidhyana-ksanti iE). 

La Vallée Poussin comments: 


a. By the first patience, one “ripens” sentient beings; this patience is the attitude to 
not abandon sentient beings (sattva-aparityaga-samdharana). 


b. The second is the cause of the quality of buddha, for it acts in such a way that, 
in order to put an end to suffering, one abandons the lower mind (aspires to nirvana). 


c. The third is the support of the first two; it is the patient attitude with regard to 
dharmas destined not to arise (anutpattika-dharma-ksanti-samdharan@a). 


Bodhisattva-bhiimi, patience with regard to the resolution to deliberate the Dharma 
(dharma-nidhyana-adhimukti-ksanti). 
nidhyadna = guancha #438 (Paramartha); dicha #728 (Xuanzang). 
These three kinds of patience (ksdntis) are explained in the Bodhicarydavatara, chap. vi. 
Good explanations in the Sumukhanadma-dharani (T.20.1138a), analyzed by Rahder, 
DaSsa-bhimi, p. xxv. 

4—6. The texts are not in agreement on the next three perfections (pdramitas). 
La Vallée Poussin comments: 
A. Samuccaya-vyakhya (T.31.1606.0749c): 

Vigor: (1) vigor qua donning armor (samndaha-virya); (2) vigor qua skillful 
means (updya-virya); (3) vigor qua benefitting sentient beings (sattva- 
artha-kriydyai virya). 

Meditation: (1) meditation qua blissful abiding [in the present life] (drsta- 
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C. 


D. 


dharma-sukha-vihadraya dhyana); (2) meditation qua generating super- 
knowledges (abhijiid-abhinirharaya dhyana); (3) meditation qua benefit- 
ting sentient beings (sattva-artha-kriyayai dhyana). 

Understanding: (1) understanding taking the conventional for its object (sam- 
vrty-Glambika prajna); (2) understanding taking the absolute for its object 
(paramartha-alambika prajnda); (3) understanding taking sentient beings 
for its object (sattva-Glambika prajna). 


Samgraha-bhasya (Paramartha, T.31.1595.0219a19; Xuanzang, T.31.1594.0145a15): 


Vigor: (1) vigor qua donning armor (samndaha-virya); (2) vigor qua exerting 
oneself or application (prayoga-virya); (3) vigor (virya) without timidity 
(alina), without withdrawal (avivartya), without satiety (analamta). 

Meditation: (1) meditation qua blissful abiding (sukha-vihadrdya dhyana); 
(2) meditation qua generating superknowledges (abhijna-abhinirhardya 
dhyana); (3) meditation qua benefitting sentient beings (sattva-artha-kriydyai 
dhyana). 

Understanding: (1) preparatory understanding without conceptual figurating 
(nirvikalpikad prayogika prajida); (2) understanding without conceptual fig- 
urating (nirvikalpika prajnia); (3) subsequently acquired understanding with- 
out conceptual figurating (nirvikalpikd prstha-labdhda prajna). 

Dharma-samegraha: 

Vigor: (1) vigor qua donning armor (samnaha-virya); (2) vigor qua exerting 
oneself or application (prayoga-virya); (3) vigor qua devotedness (para- 
nistha-virya). 

Meditation: (1) meditation qua expelling what has faults (sadosa-apakarsa- 
dhyana); (2) meditation qua joyful abiding (sukha-vaiharika-dhyana); 
(3) meditation qua complete adornment (aSesa-vaibhisita-dhyana) (?). 

Understanding: (1) understanding derived from hearing (Sruta-mayi prajna); 
(2) understanding derived from reflection (cintd-mayi prajna); (3) under- 
standing derived from cultivation (bhavana-mayi prajna). 

Bodhisattva-bhimi: 

Vigor: (1) vigor qua donning armor (samnaha-virya); (2) vigor qua gathering 
good dharmas (kuSala-samgrahaka-virya); (3) vigor qua benefitting sen- 
tient beings (sattva-artha-kriya-virya). 

Meditation: (1) meditation qua blissful abiding [in the present life] (drsta- 
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dharma-sukha-vihadraya dhyana); (2) meditation qua generating [the qua- 
lity of concentration of a bodhisattva] (bodhisattva-samadhi-guna-abhi- 
nirharaya dhyana); (3) meditation qua benefitting sentient beings (sattva- 
artha-kriyadyai dhyana). 


[Understanding: (1) understanding qua penetrating the reality of what is to be 
known (jfieya-tattva-anubodha-prativedhaya prajna BE PFE Be 
3@ =); (2) understanding qua definitive skillful means in regard to the three 
classes of sentient beings and the five topics of science (pajicasu ca yatha- 
nirdistesu vidya-sthanesu trisu ca rasisu kauSalya-kriyayai prajna QO ARAN 
FAA ek Re = RE RE SET4 SS); (3) understanding qua benefitting sentient 
beings (sattva-artha-kriyadyai prajriad —) 8 li 3 Fl) B).] <622> 


#3025 4. Vigor (virya *H#£). — Three kinds: 


#3026 


5. 
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a. vigor qua generating the great resolution (or donning armor) (samnaha- 
Virya 4% FA Fe HE); 

b. vigor qua gathering good dharmas (kusala{dharma|samgrahaka-virya 
fae 2 A HE); 

c. vigor qua benefitting (and bringing happiness to) sentient beings (sattva- 
artha-kriyayai virya Fi] #2 %q #). 

La Vallée Poussin comments: 

The Siddhi, following the Samuccaya-Sastra (Samuccaya-vyakhya), has the third 


vigor (virya) as altruistic. The Siddhi’s first vigor corresponds to the first term of 
the sutra (see #1819);°"? its second, to the next four terms; its third is extra. 


For the Samgraha, its first vigor = the first of the sitra; its second vigor = the second 
of the sitra; its third vigor = the third to the fifth of the sutra. 


The vigor for gathering good dharmas (kuSala-dharma-samgrahaka) of the Siddhi = 

the skillful means (updya) of the Samuccaya-Ssastra. 

See Kuiji (10A/18r.—19v.). 

Meditation (dhyana ##/). — Three kinds: 

a. meditation in order to blissfully abide [in the present life] [drsta-dharma] 
sukha-vihardya dhyana %{¥8# lk (see #3053); {9/21v.} 

b. meditation in order to generate [the quality of concentration of a bodhi- 

That is to say, (1) sthamavan ## [being powerful] (2) utsadhavan #& #) [being diligent] 


(3) dtapi #% A [being courageous] (4) drdha-parakramo ®2%f, [being resolute and fierce] 
(5) aniksiptadhurah kuSalesu dharmesu 44% =e [not discarding the good yoke]. 
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C. 


sattva] ([bodhisattva-samadhi-guna-]nirhardya dhyana 5 | #2 #8); 
meditation in order to accomplish activities [of a bodhisattva] (kriya- 
anusthanaya dhyana #34? ). 


#3027 6. Understanding (prajfid f74). — Three kinds: 
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understanding without conceptual figurating of the non-self (or empti- 
ness) of the person (pudgala-nairatmya-nirvikalpa-prajha 2 £5} Fill 
=), [which has the conventional (samvrti) for its object and which is 
preparatory (prayoga)|; 

understanding without conceptual figurating of the emptiness of dharmas 
(dharma-Sunyata-nirvikalpa-prajna 3.2 #£ 55 |), [which has the abso- 
lute (paramartha) for its object]; 

understanding without conceptual figurating of the emptiness of both 
(ubhaya-Stnyata-nirvikalpa-prajiia {BZ #57 F\\), [which has sentient 
beings (sattva) for its object and which is subsequently acquired (prstha- 
labdha)}\.?”° 


La Vallée Poussin comments: 


Bodhisattva-bhimi: 


tatra katamo bodhisattvasya prajnasvabhavah | sarvajneyapravesdya ca sarva- 
jieydnupravistas ca yo dharmanam pravicayah pancavidyasthanany alambya 
pravartate adhyadtmavidyam hetuvidyam cikitsavidyam Sabdavidyam Silpa- 
karmasthana-vidyam ca ayam bodhisattvasya prajhasvabhavo veditavyah || 


tatra katama bodhisattvanadm sarva prajna | sa dvividhda drastavya laukiki 
lokottara ca | sa punah samdsatas trividha veditavya | jneye tattvanubodha- 
prativedhaya pancasu ca yathanirdistesu trisu ca rasisu”' kuSalakriydyai sattva- 
arthakriydyai ca|... . 


There follows the definition of the three. 
Understanding (prajnda) and the other perfections (pdramitas). 


We know that the perfections of giving (ddna-pdaramitas), etc., are perfections 
only by virtue of understanding (prajna), see, e.g., #3045, Bodhicarydavatara, 1x, 1. 
But bodhi has two wings, 1.e., merit (punya) and knowledge (jndna): that the bodhi- 
sattva should apply himself to understanding (prajfda) alone is a bad doctrine. 
Ajita-Maitreya applied himself to each of the perfections (pdramitas) for sixty 


According to the glosses of Kuiji (10A/20r.—v.). 
The three rdSis: useful, harmful, neutral things (arthopasamhita ...). 
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aeons (kalpas) <623> ... (Sarvadharmavaipulyasamgraha-sittra in the Siksdsam- 

uccaya, p. 97). The Da zhidu lun (T.25.1509.0480c26) 1s very clear: 
If one practiced understanding alone and not the other five dharmas, the quali- 
ties (guna) would be absent (1){#@ 7.4.2) ... . He who practices understand- 
ing alone falls into false view (mithyda-drsti) ... . 

#3028 7. Skill in skillful means (updya-kauSala Fy 355). — Two kinds: 

a. (skill in skillful means for) applying (or turning oneself) (parinamana 
44] [5] ) towards bodhi; 

b. (skill in skillful means for) protection (or rescuing) (paritrana #i#). 

[(Skill in skillful means). — Twelve modes of activity, 1.e., the first six bring the 


buddha-dharma to maturity (buddha-dharma-paripakaya), the last six bring 
sentient beings to maturity (sattva-paripakdya), Y Bh, 45.]°” 


La Vallée Poussin comments: 


Skill in skillful means (updya-kauSala) is described in the Bodhisattva-bhumi, first 
part, chap. 17 fol. 101a. — There are twelve kinds: 
a. six kinds of undertaking the obtainment of the buddha-dharmas for oneself 
(adhyatmam buddha-dharma-samudadgamam Grabhya sad-vidham); 
b. six kinds of undertaking the maturation of sentient beings for others (bahir- 
dha sattva-paripadkam arabhya sad-vidham). 
Skill in skillful means for oneself, for the obtainment of the buddha-dharmas (Y Bh, 
T.30.1579.0540a14): 


1. [compassionate] concern for sentient beings (karund-sahagata apeksa) (#6 
ULM ELTT EE ANS); 

2. true complete knowledge (yatha-bhita-parijidna) of the conditioning forces 
(samskdaras) GiS—Y){T . WOE He AN); 

3. desire (sprha) for the knowledge of supreme perfect bodhi (anuttara-samyak- 
sambodhi-jndna) ih # LIES teMt Aw se . BLAKE); 

and, consequently: 

4. non-discarding of samsdara (aparitydga) (7.75%); 

5. non-polluted journey in samsdara (asamklista samsdra-samsrti) (#34 
FET Ly ASE); 

6. ardent vigor (uttapta-viryata) (RPA tH HE). 


92 For paripdka, “Bodhisattva-bhiim1’, first part, chap. vi, Muséon, 1911: 163-174. 
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Skill in skillful means for others, in order to mature sentient beings, 1.e., notably six 
skills (V\ #870 (22219) (YBh, T.30.1579.0540c24): 


7. skillful means according to and leading to understanding (aGnulomika 
updaya Wall 2 8); 
8. skillful means of making a compact (vibaddhastha updya #£17 #32); 
9. skillful means of dealing with those who have contrary intentions (visa- 
bhdga-dSaya upaya $2.47); 
10. skillful means of enforcing by pressure (avastambhaja upaya #38 FR); 
11. skillful means of requiting good actions (krta-prakrtika updya Titi R#R AL); 
12. skillful means of perfect purity (visuddha updya 7B)” 
This twelvefold skill in skillful means (dvadasa-dkdra upaya-kauSala) is the per- 
fection of skill in skillful means (updya-kauSala-pdramita) (fol. 138a). 


[According to another definition (apara parydya), this perfection is the knowledge 
of the means of knowledge (pramdana-jndnata).| 

Vow (pranidhdana if). — Two kinds: 

a. (vow) to seek bodhi (bodhi-paryestaye ®t); 

b. (vow) to bring benefit (and happiness) to sentient beings (sattva-arthaya 

Fill F241). 

La Vallée Poussin comments: 

Bodhisattva-bhimi, fol. 138a: pafica pranidhanani pranidhana-paramita. 
Bodhisattva-bhimi, first part, chap. xvii, fol. 106, defines the fivefold vows (pra- 
nidhanata): 

1. vow to give rise to a mind (citta-utpdda-pranidhana): first “generation of 

the mind of bodhi’; 

2. vow to take rebirth (upapatti-pranidhana): vow to take rebirths beneficial 

for sentient beings; <624> 
We have: 

1. sattvanam parittani kuSala-milany apramdana-phalatayadm upanayati; 
alpakrcchrena apramanani kuSala-milani samavartayati; 
buddha-sdasana-pratihatanam sattvanam pratighadtam apanayati; 
madhyasthan avatarayati; 
avatirnadn paripakayati; 

6. paripakvadn vimocayati. 


Wp WH 


These last four operations by means of the sixfold skillful means (updya), 1.e., Gnu- 
lomika, etc. 
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3. vow in regard to the domain (gocara-pranidhdna) (Fit{T): vow directed at 
the object of the bodhisattvas, 1.e., the vow to discern the correct dharmas, 
the cultivation of the good dharmas, e.g., the immeasurables, etc., (samyak- 
dharma-pravicaya-pranidhana apramanddi-kusala-dharma-bhavana-visaya- 
pranidhana); 

4. correct vow (samyak-pranidhana): vow for undertaking (samgraha) all the 
good dharmas and all the qualities (gunas); 


5. great vow (maha-pranidhana), which will be defined according to the pre- 
vious one, but which is tenfold: 


1. tathagata-piija-upasthanaya; 

lil. saddharma-parigraha-araksanatayai dharma-netri-samdharanaya; 
lll. tusita-bhavana-vasam upddaya yavat parinirvanaya; 

iv. bodhisattva-sarva-akara-samyak-caryda-dharanatayai; 

Vv. sarva-sattva-paripakaya; 

vi. sarva-loka-dhatu-samdarsanaya; 

vii. buddha-ksetra-parigsodhanaya; 

vill. sarva-bodhisattva-eka-aSaya-prayogatayai; 

ix. abandhya-samyak-prayogatayai; 

X. anuttara-samyak-sambodhy-abhisambodhaya maha-pranidhanam. 


See these ten great vows (variants) in Dasa-bhimi, Rahder, pp. 14-17. 


[According to another definition, this perfection (pdramitda) is the excellent desire 
for higher and higher knowledge (uttara-uttara-jnana-vaisesikatd-prarthana).| 


#3030 9. Power (bala J). — Two kinds: 


#3031 


a. power of reflecting (cintand-bala Rj#7)); 
b. power of cultivation (bhdvand-bala (E47); 


[which bring it about that the six perfections (padramitdas) are never interrupt- 
ed. The two powers are included in the practice of dharma in accordance with 
dharma (dharma-anudharma-pratipatti %& Wat&{7))\ 0°" 


La Vallée Poussin comments: 


YBh, 49, dasa-bala-prayoga-visuddhi = bala-pdadramita. [Another definition: sarva- 
marair marganacchedyata, comp. Dasa-bhimi, p. 57.] 


10. Knowledge (ifiana #7). — Two kinds: 


4 =“ Bodhisattva-bhtimr’, Muséon, 1911: 185-187. 
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a. knowledge of enjoying the pleasure of the dharma (dharma-sukha-sam- 
bhogdaya jridna %& Aik 42 #4); 

b. knowledge of bringing sentient beings to maturity (sattva-paripakaya 
jndna KAVA la). 

La Vallée Poussin comments: 

Shouyong 3A, paribhoga, AKB 2/3v.1 [ii, F 55], anubhava, 29/13v.5 [ix, F 242], 

bhoga; Vyutpatti, sambhoga, in sambhoga-kaya, upabhoga (pinda-pata, etc.). 

Samegraha: 


By the first six perfections (pdramitas), one perfects (sampddayati) this fine 
knowledge (jfidna) by which one enjoys the pleasure of the Dharma, by which 
one matures sentient beings. 


Asvabhava: 


By giving (dana), etc., one perfects this knowledge (jfidna); by means of this 
knowledge, one perfects the six perfections: this is what is called “enjoying the 
pleasure of the Dharma’; by means of this knowledge, one brings benefit to 
sentient beings. 


Vasubandhu: 


By means of the perfection of understanding (prajfid-paramita) which is the 
knowledge without conceptual figurating (nirvikalpaka-jndna), one perfects 
the subsequently acquired knowledge (prstha-labdha-jfidna); by means of this 
second knowledge, one perfects the first six perfections. 
Kuiji cites YBh, 49: 
The perfection of understanding (prajfid-pdramitda) is meant to be the under- 
standing (prajna) of the absolute (paramartha); the perfection of knowledge 
(jfiana-pdaramitda) is meant to be the understanding of the conventional (samvrti). 
Bodhisattva-bhimi, fol. 138a: sarvadharmesu yathavadvyavasthanajnanam jnana- 
paramita | tatra paramarthasamgrahanapravrtta prajha prajiaparamita | samvrti- 
samgrahana-pravrtta punar jhanaparamita. — Or, variant (aparah paryayah): jreydava- 


— §°- a — 


bodhata jndnaparamita. <625> 
#3033 B. What do these ten perfections (paramitas) consist of? 
(With regard to their nature (()): 


1. Giving (dana jf) consists (£) of non-greed (alobha #££) (#1799) and of the 
three actions (= 34, i.e., of mind, body and speech) that proceed from non-greed. 


#3034 
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2. Morality (sila #%) consists of the three actions (=3€) that occur when under- 
taking (32) (samadana) and putting into practice (#) the morality of bodhi- 
sattvas (== (£7). [However, the morality of restraint (samvara-Sila) consists 
only of two kinds of action, #0205.] {9/22r.} 


3. Patience (ksanti %)—following its threefold mode (#3024)—consists of: 


a. non-hatred (advesa #£18) (pardoning those who injure); 

b. vigor (virya *3#£) (accepting suffering quietly); 

c. intentionality (or assessing understanding) (samcetand ##;° adher- 
ing to or deliberating the truths); 


and of the three actions (3) that proceed from non-hatred, etc. 


4. Vigor (virya *3#£) consists of diligence (yatna, prayoga, etc., #)) and of the 
three actions that proceed from effort. 


5. Meditation (dhydna #/) consists only of concentration (samadhi #7), (1.e., 
the mental factor [caitta] of this name, #1707). [It does not include states of dis- 
tracted (viksipta) mind. The Samuccaya-Ssdstra is wrong in saying that it also 
consists of the three actions proceeding from concentration. | 


6-10. The last five perfections (padramitds) consist of the discernment of dharmas 
(dharma-pravicaya }#7%), [i.e., of understanding (prajnda), #1723], for the Samgraha 
teaches that the sixth [perfection] is the root-knowledge (mila-jndna tR 4), 
that the last four [perfections] are subsequently acquired knowledge (prstha- 
labdha-jinana {FF ) (see #3048). 


According to some scholars, the eighth [perfection], 1.e., perfection of vow 
(pranidhana-paramita AIK #26 & ), consists of predilection (chanda §x), resolve 
(adhimoksa fe) and faith (Sraddha {%) (#1672, #1691, #1773), for every “vow” (fa) 
is (the three), i.e., predilection, etc., in its nature (— t#). [No dispute concerning 
the other perfections. These scholars just say that the vow (pranidhdana ff) is 
not understanding (prajfa) by nature. If the Samgraha says that perfection of 
vow is the subsequently acquired knowledge (prstha-labdha-jindana), it is be- 
cause the bodhisattvas generate the vow during this knowledge (jfidana).] 


We have examined “what the perfections (pdramitdas) consist of’: we have ex- 
amined their intrinsic nature (svabhdva § t#). If we consider them along with 


5 AKB 18/15r.1 [iv, F 242]. 


%6 According to the Samuccaya-Sastra and YBh, 53: laukika-lokottara-prayoga-samyag- 
jnana-prstha-labdha-svabhava. 


#3036 


#3037 


#3038 


#3039 


K.D.B. The ten perfections (paramitas) 1003 


their “accompaniment” (parivara &/%), we would say that each of them con- 
sists of all the “qualities” (31) that accompany ({8/{T) them. <626> 


C. Seven kinds of excellence (paramatda #5). 


In order for the (ten) perfections to receive the name of pdramitd (ik #& &), 
they must be enveloped and assisted (parigraha #5) by seven kinds of excel- 
lence (paramatd i /#). 


1. Excellence of installment (pratisthana &{£). {9/22v.} The practitioner must 
be well installed (supratisthita &{+°’) in the family (gotra f@#) of the bodhi- 
sattvas (#5 fz). 


2. Excellence of support (Gsraya (« 1L). The perfections must have their support 
(f« IE) in the mind of great bodhi (K####1)). 


3. Excellence of disposition (adhydSaya &#) (1.e., mind of great bodhi [maha- 
bodhi-citta]). The perfections must have compassion (%&) and loving-kindness 
(&X) for all sentient beings. 


4. Excellence of resources (vastu 333¢). The perfections must be accompanied 
(sahavart 47) by all (excellent things or resources (3/#)), 1.e., by actions (34) 
true to their spirit. 


5. Excellence of skill in skillful means (upadya-kauSalya 154%). The perfections 
must be enveloped (or assisted) (##32) by the knowledge (jfidna) free of marks 
(nimitta) (#£74), [so that they are pure from three points of view (tri-mandala- 
parisuddha) (see #3046): the bodhisattva knows that things are like an illusion, 
and he no longer seizes the marks (nimittas)]. 


6. Excellence of turning towards (parinamand #4 |=]). The perfections (must) 
be turned towards (44 [s]) supreme perfect bodhi (anuttara-samyak-sambodhi 
Fe LS He). 

7. Excellence of purity (parisuddhi ¥§3%). The perfections (must) not be stained 
by or mixed with ([#j#) the two hindrances (Gvaranas [&). 


If this sevenfold envelopment (#52) is absent, “giving” (ji), etc., “do not cross 
over to the other side (pdragata)” (JEFF). 


From this it follows that in terms of the ten [perfections], i.e., giving (fi), etc., 
versus perfection (pdramita jk 4% ), four alternatives (74‘4)) can be estab- 
lished: [(1) “giving” that is not “perfection”, (2) “perfection” (paramita) that is 


*7 =~ Vyutpatti, 24, 2. 
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not “giving”, (3-4) etc.]. {9/23r.} 
La Vallée Poussin comments: 
a. The Samgraha (T.311594.0144b) (Asvabhava, T.31.1598.0420, Vasubandhu, T.31.1597. 
0355) lists six kinds of excellences (paramatds) with short explanations: the whole 
is cited in the Abhisamaydlamkardloka and Asta-sahasrikd, p. 80, line 9: 
1. support (aSraya FR YK; i.e., mind of bodhi); 
2. resources (vastu) (shi 3%) (because of putting into action all things [sadkalya- 
vastu-samuddacarat]); 
3. site (adhikdara, chu fiz) (because of being the site for benefitting all sentient 
beings [sarva-sattva-hita-sukha-adhikaratvat]; adhikdratva = yichu (Kk); 
4—6. the rest as in Siddhi. 
Paramartha, dSraya = yizhi (KIL, vastu = pinlei {h38, adhikdra = xingshi {7 B. 


[Our text has shiye 3+3€ (vastu-karman) and not simply shi. The restoration shiye 
= vastu thus is not certain. — Shiye, just as shi, in brief, corresponds to karman, 
karya, kriya; this is the meaning which fits AKB 4/3v.7 [ii, F 154], 30/12v.10 [ix, 
F 293]. <627> — The Buddha-bhimi knows a shiye-sampad by which the saint, al- 
though dwelling in the calm of concentration, promotes the artha (1.e., the present 
mundane good) and the hita (future supramundane good) of all sentient beings (this 
is the excellence of site, i.e., adhikara-paramata) of the Samgraha. | 


Kuiji observes that the excellence of installment (pratisthana-paramata) is presup- 
posed by the excellence of support (@Sraya-paramata). 


The Samuccaya-vyakhya (T.31.1606.0743c) has three kinds of excellence (paramatas), 
T.31.1606.0744a has twelve [kinds of excellence]. 


b. Bodhicarydvatara-panijikd, ix, 1: 
evam ete danddayah satkrtya sambhrta api prajiiam antarena na saugatapadadhi- 
gamahetavo bhavanti ndpi paramitavyapadesam labhante | prajfiakrtapariSuddhi- 
bhajah punar ... paramitandmadheyam labhante. 

There is also the expression prajnadpdramitaparigrhita. 

c. The two kinds of perfection (paramitds) (commentary of Nadma-samgiti, see also 

Madhyamakavatara, pp. 30-31): 
ete danddayah sambodhicitta-pirvakah sarvasattvesu maitryaSayaparinamitah 
paramitanama labhante | tah punar laukika lokottards ca | tatranivaritatmddy- 


#3041 
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upalambha laukikah | lokottarah skandhddisv anadtmadyadhimoksapravrttas 
tattvadhigama-paribhavitas ca. 


D. Number of perfections (paramitas). 


The perfections are ten in number, neither more nor less (#4. #47), for the bodhi- 
sattva must, in the ten stages (bhumis #4), counteract (478) exactly ten hin- 
drances (dvaranas |) and realize (#) ten kinds of true suchness (tathatads 41), 
(neither more nor less). | 


1. Furthermore, the first six perfections (pdramitds) are six, neither more nor less 
(45 #4 Wek), in order to expel (RF) six hindrances (f=) that contradict them (i.e., 
avarice, immorality, enmity, slackness, distraction, false view), in order to (grad- 
ually or) progressively (#-X) acquire (or cultivate ({£{7T)) the buddha-dharmas 
(#34) (i.e., the ten powers, etc.), in order to (gradually or) progressively mature 
(5¢24) sentient beings (to make them sympathetic by giving, etc.). These three 
points are fully described in other treatises (Fi). 


2. Moreover, the first three perfections, (i.e., giving (Ji), etc.,) are the path of 
giving rise to increase (abhyudaya #4_|.-3&), for they, respectively, bring forth (5) 
[i] (great) wealth (#7), [ii] excellent body (#8) and [iii] good companions (pari- 
vara €/5). 


The last three perfections, (i.e., vigor (#4#%#£), etc.,) are the path of definitive 
excellence (naihSreyasa 5 #8), for they, respectively, [iv] tame ({X) defile- 
ments (klesas 1%), [v] mature (f%24) sentient beings, [vi] mature the buddha- 
dharmas ((§7#). 


All paths (4) of the bodhisattvas can be reduced to these two categories.”” 
La Vallée Poussin comments: 


There is no doubt about the accuracy of the equivalents, i.e., abhyudaya = #4 4; 
naihSreyasa = YR 5E fe. — This is the old contrast of sagga-apavagga. <628> 


3. Moreover, the first three perfections benefit (artha-kriyd 72) sentient 
beings: the {9/23v.} bodhisattva [i] gives (ii) goods (4 7) to sentient beings, 
[ii] avoids to harm them (481), [ili] bears patiently (447) their insults (1): 
thus, he benefits them (#24). 


The last three perfections, (i.e., vigor (#7), etc.,) counteract (#474) the defilements 
(81): although [iv] the perfection of vigor (virya-pdramitda) neither tames (fk) 
nor exhausts (ji) the defilements, nevertheless, it invigorates (#42) all the good 


8 ~~ Samgraha, Asvabhava (T.31.1598.0422b). 
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(22) preparatory practices (prayoga jII\{T) that counteract (E4179) the defile- 
ments; [v] the perfection of meditation (dhydna-pdramitda) tames (fk) the defile- 
ments (81M); [vi] the perfection of understanding (prajfid-paramita) exhausts 
(#&) the [defilements]. 


4. Moreover, by virtue of the first three perfections, (ie., giving (iii), etc.,) the 
bodhisattva does not abide ({#) in nirvana (78); by virtue of the last three 
[perfections], he does not abide in samsdra (4£%€): the (first) six are thus pre- 
paratory, i.e., the provision (sambhdra &*#) of the non-abiding nirvana (aprati- 
sthita-nirvana #2 (= Ja VBS) (#3234).° 


Thus, the first six perfections are six, neither more nor less (7.34 4 jak). 


5. The last four perfections (pdramitdas) must only be four, for their role is (to 
assist (B4)) the (first) six perfections and to ensure (4‘€) their perfection (i% 2), 
(thus, they are neither more nor less (7.474 })). 


The perfection of skill in skillful means (upa@ya-kauSalya-paramita) assists the 
first three perfections, (i.e., giving (Jf), etc.). 


The perfection of vow (i) (pranidhana-pGramita) assists the fourth [perfec- 
tion], (i.e., vigor (49 %#)). 

The perfection of power (J) (bala-pdramitd) assists the fifth [perfection], (i.e., 
meditation (#/)). 

The perfection of knowledge (#') (idna-pdramita) assists the sixth [perfection], 
(i.e., understanding (f%#)). 


(Thus, their perfection is ensured.) 
See the detailed explanations {9/24r.} of the Samdhi-nirmocana (R25). 
E. Order (X35) of the ten perfections (paramitas).'™! 


The preceding one (#i/#ij) induces (abhinirhar, Gvah 5|#) the subsequent one 
(42%); the subsequent one confirms (upastambh ##) and purifies (74) the pre- 
ceding one. Moreover, the preceding one is coarse ({%) in comparison to the sub- 
sequent one (which is subtle (4#)); the practice of the preceding one is easier 
(whereas the practice of the subsequent one is more difficult) (A##(£ #4). (Hence 
the order (2). [Compare the Satralamkara, xvi, 14.]) 


9 ~~ Samgraha, Vasubandhu (T.31.1597.0210a). 
1000 Samdhi-nirmocana (T.16.0676.0702). 
1001 Samgraha, Asvabhava (T.31.1598.0420c). 
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E Explanation of the general and specific name (#85'| 4) of the perfections 
(paramitas). 

[Why are the perfections called pdramitas? Why are they called perfection of 
giving (dana-paramitda), etc.?| 

This is as can be found explained in other books. [In YBh (1.30.1579.0731b18) and 
the Samdhi-nirmocana (T16.0676.0705¢25), Six reasons for the name of paramita; in 
the Samuccaya-vyakhy4 (T.31.1606.0748a3), twelve reasons. In the same place, the 
etymology of pdadra-mita, the last word means “to arrive at” or “to make”. In the 
Samgraha, the explanation of giving (dana), etc.].!°? <629> 


G. Cultivation (bhavanda {E) of the ten perfections (padramitas). 


As explained in detail in the Samuccaya-Sastra (2) and other treatises, the 
cultivation of the ten perfections (paramitds }% 7 & &) reaches perfection (or 
completion) (paripiri |E\#%) due to a fivefold cultivation ({€): 
1. cultivation ({&) supported (#K1E) by a basis ({£##) (upadhi-samnisrita 
bhavana); 
2. cultivation supported by mental application (fF) (manasikdra-sam- 
nisrita bhavana); 
3. cultivation supported by intent (44%) (GSaya-samniSsrita bhavanda); 
4. cultivation supported by skillful means (77 {#) (upaya-samniSsrita bhavana); 
5. cultivation supported by mastery (8 4) (vibhutva-samnisrita bhadvana). 


La Vallée Poussin comments: 


The division of cultivation (bhavana-vibhadga) 1s set out in detail in the Sutralamkara, 
xvi, 16, pp. 102—104. See also Samuccaya-vyakhya (T.31.1606.0748b) and Asvabhava's 
Samgraha-upanibandhana (T.31.1598.0421a) as well as Vasubandhu'’s Samgraha-bhdsya 
(Paramartha, T.31.1595.0217), which differs. 


There are, it seems, two theories that present certain divergencies, at least in no- 
menclature, on the one hand, the Samgraha, on the other hand, the Samuccaya- 
vyakhya: the latter being, basically, identical with the Satralamkara. — [Who would 
have thought that renchi (£# (which corresponds to samdhdarana, adhisthdana) is 
the equivalent of upadhi?| 


By the cultivation of the perfections (paramitd-bhadvana), we should understand 
paramitdsu pratipattyabhyasah, 1.e., the repeated training in knowing and in the 


1002 Asvabhava (T.31.1598.0420c). — Kuiji (10A/56r.-58r.). 
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course of practice with regard to the perfections (paramitas) (Sutralamkara). — See 
AKB vii, F 64; on the perfection or completion of cultivation (bhavand-paripiri), 
vi, F 290. — [Five degrees, 1.e., (1) samarambha; (2) pratilambha; (3) samudagama; 
(4) parisuddhi; (5) phala-pratyanubhavanata, see the Bodhisattva-bhumi in Rahder, 
DaSsa-bhimi, App. p. 4.] 

A. Cultivation supported by a basis (upadhi-samniSrita bhavana) 1s of four kinds: 


1. supported by a cause (hetu-samnisrita), 
2. supported by retribution (vipdka-samnisrita), 
3. supported by a vow (pranidhana-samnisrita), 
4.- supported by deliberating (pratisamkhyana-samnisrita): 
it occurs by the power (1) of the family (gotra), (2) of one’s own spiritual and other 


actually achieved qualities (@tma-bhdava-sampatti-balena 1), (3) of previous vows, 
(4) of understanding (prajna). 


B. Cultivation supported by mental application (manasikara-samniSrita bhavanda) 
is fourfold, that is, the mental application being: 


1. of resolution (adhimukti {3 ¥®), 

2. of savoring (Gsvddand tk), 

3. of approbation (anumodana #)8)), 
4. of delighting (abhinandana =): 


(1) faith and application towards the sitras with regard to the perfections (padram- 
itas); (2) appreciation of the acquired perfections; (3) approval of the perfections 
practiced by others; (4) rejoicing in the higher degrees of the perfections obtained 
by whomsoever. 


C. Cultivation supported by intent (G@Saya-samniSrita bhavanda) 1s sixfold, that is, 
the intent (asaya) being: 


1. insatiable (atrpta); 
vast (vipula); 

joyous (mudita); 
beneficial (upakdra); 
undefiled (nirlepa); 
saintly (kalydna). 


Dn Pw 


D. Cultivation supported by skillful means (updya-samniSsrita bhdvand) 1s three- 
fold, for, by the knowledge (jfidna) of pure intuition (nirvikalpa jndana), the culti- 
vation (bhavan@) is pure from three points of view (tri-mandala-parisuddhi): one 
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gives without being attached to the idea of (1) the gift, (2) the giver, and (3) the 
receiver of the gift.’ 


E. The cultivation supported by mastery (vibhutva-samniSrita bhadvan4) is three- 
fold, that is, [cultivation supported by]: 


1. mastery of the body (kdya-vibhutva), 1.e., by the possession of the two 
higher bodies (1.e., the self-nature body [sva@bhavika-kdya] and the body 
of enjoyment [sambhogika-kaya]); <630> 


2. mastery of practice (caryad-vibhutva), 1.e., by the absolute power of show- 
ing the practice of the perfections (pdramitas) by means of the body of 
emanation (nirmdadna-kaya); 


3. mastery of the teaching (desand-vibhutva), i.e., by the absolute power of 
the teaching of the perfections. 


H. Mutual inclusion (4%) of the perfections (padramitdas). 


#3047 It may be said that each of the ten perfections (kK #2 &) {9/24v.} includes (4) 
all the nine others because the perfections are in conformity with each other 


(AAHIIB). 


The cultivation ({) of the preceding perfection (#i/{T) induces (5|) the subse- 
quent (#@) perfection. From this point of view, the preceding one includes (##) 
the subsequent one, which necessarily depends (##) on (the preceding one); the 
subsequent one does not include the preceding one, which does not depend on 
(the subsequent one). 


But the cultivation of the subsequent perfection (#@{T) confirms and purifies 
(#774) the preceding one. From this point of view, the subsequent one includes 
the preceding one; but not vice-versa, (i.e., the preceding one does not include 
the subsequent one because the preceding one does not confirm and purify the 
subsequent one). 


With regard to the mixed (#£) or unmixed (A#) practice ({2 |), there are four 
alternatives (4a). 


103 On being pure from three points of view (tri-mandala-parifuddhi) which assures “the 
achievement” of the perfection (pdramita), Sata-sahasrikda, p. 93: dana-paramita tri- 
mandala-parisuddhyd paripirita, see Sitralamkara, pp. 108, 112, Vyutpatti, 120, 2. In 
the Bodhicarydvatara, ix, 4, 168, the equivalent expression tri-koti-Suddhi: deya-dayaka- 
pratigrahaka-aditritaya-anupalambhayogena. — See in the Sata-sahasrika, how this theory 
is applied to the other perfections. 


#3048 


#3049 


#3052 
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La Vallée Poussin comments: 
Unmixed (chun ##) practice [e.g., exclusively “giving’’]: 

1. “giving” (dana) that is not “perfection” (paramitd) (1.e., lacking “turning 
towards” [parinamana], etc.); 

2. “perfection” that is not “giving” [this perfection cannot be the perfection 
of morality (Sila-paramitd) ... since the perfection of giving (dadna-paramita) 
is prior to morality (sila); it will thus, for example, be “the approbation 
(anumodana) of the giving practiced by someone else’”’]; 

3. “giving” that is “perfection”; 

4. that which is neither “giving” nor “perfection”’. 

I. Ten and six perfections (pdramitas). 


In fact, there are ten perfections, [but] if the list of six is established, [then] 
this is because the last four are included (##) in the sixth. By analyzing (and 
explaining) the latter (in detail) (#), the number of ten is obtained. Now, if the 
sixth is subdivided in this way, then the sixth [of the ten] includes only the know]- 
edge without conceptual figurating (nirvikalpaka-jridna #£4} 5'|#9), [while] the 
last four include (##) the subsequently acquired knowledge (prstha-labdha-jriana 
{24% 44) since they are directed (#) at the conventional (samvrti t£{§). 


J. Fruits (5) of the ten perfections (padramitds). {9/25r.} 


There are (1) four impure (sdsrava 4 iq) fruits, by excluding (fF) the fruit of dis- 
connection (visamyoga-phala #825) which is always pure; (2) four pure (#£ is) 
fruits, by excluding the fruit of retribution (vipaka-phala #34). [The fruit of 
equal outflow (nisyanda-phala), the fruit of human activity (purusa-kara-phala) 
and the fruit of dominance (adhipati-phala) are, according to the case, either 
pure or impure; the fruit of retribution is always impure.] (See #2547.) <631> 


One text, i.e., the Samuccaya-vyakhy4d (T.31.1606.0750a), says that the perfections 
have five fruits (42), 1.e., either when one considers their mutual assistance (4. 
#84) that claims these fruits, or when one considers, altogether, the (two) fruits 
(—&), 1e., pure and impure, which the perfections can bear. 


K. The ten perfections (padramitdas) and the three trainings (Siksads =) mutually 
include each other (EL#H#8). 


La Vallée Poussin comments: 


On the trainings (siksds), see Digha, 111, 219, and the other sources cited in AKB 
vi, F 225, 230-231; viii, F 130; Rahder, Bodhisattva-bhimi (“Vihara-patala’) in 
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the Dasa-bhimi. 


1. On the problems related to the “morality” of the Great Vehicle, G. Suali, 
Buddhismo, p. 204; Oltramare, Théosophie, p. 379; La Vallée Poussin, Opinions, 
F 302, 334; Morale bouddhique, F 64; Vinaya et Pureté d’intention, Académie 
Belgique, June, 1929; N. Dutt, Some aspects of Mahayana, 1930. 


Siksd-samuccaya, pp. 11, 97, 174; “Adikarmapradipa’” (in Etudes et matériaux, 1898); 
J.J. de Groot, Code du Mahayana; de Visser, Ancient Buddhism in Japan. 


Lay and monastic bodhisattvas. The Little Vehicle as a kind of “law for offenses’, 
Da zhidu lun (T.25.1509.0711b). 


2. Samgraha, which cites the Vinayaghosavaipulya-sitra (title in transcription), 
Asvabhava (T.31.1598.0426), YBh (T.30.1579.0592). 


The first two vehicles have only the morality of restraint (samvara-sila), says 
Asvabhava. [Let us elaborate on that point. ] 


“The morality of restraint (samvara-Sila) of the bodhisattvas, just like that of the 
hearers (Srdvakas) and of the self-enlightened ones (pratyekabuddhas), rules out 
what is called “offenses by nature” (prakrti-savadya), but gives permission to [some 
of the traditional] “offenses of disobedience” (pratiksepana-sdvadya, AKB iv, F 83)’, 
says Kuiji. Nevertheless, in the light of excellent “skill in skillful means’, the 
bodhisattva can—while at the same time acquiring great merit—commit murder, 
etc., if committed for the service of sentient beings, Asvabhava (T.31.1598.0426c), 
Bodhisattva-bhimi, fol. 65, YBh, 40. [Compare Siksd-samuccaya, p. 166, Bodhi- 
caryavatara, Vv, 84, in Journal Asiatique, 1903, 11: 426.] However, the bodhisattva 
who is a monastic, to avoid breaking away from the community of hearers, can- 
not practice unchaste conduct (abrahmacarya), Bodhisattva-bhimi: pravrajitasya 
punar bodhisattvasya Sravakasasanabhedam anuraksamanasya sarvatha na kalpate 
abrahmacaryanisevanam. 


On the other hand, the bodhisattva, just like the hearer (Srdvaka), must avoid the 
offenses of disobedience—indicated in the pratimoksa, in the vinaya—when the 
rules fixed by the Bhagavat have the purpose of edification. But as for the rules 
that have, for their purpose, the moral hygiene of the monk, 1.e., “few possessions’’, 
“few activities’, “few stimulations” (1.e., few responsibilities [alpa- aruuenal .), the 
bodhisattva 1s not held to their observance. 


1. The training in higher morality (adhisilam Siksad #() 1s threefold (see 
#3023; Hobodgirin, pp. 91—92.). 
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a. Morality qua restraint (samvara-Sila @&({&#X), i.e., true abstention (virati 
1-42) from the dharmas from which one should abstain (Fit FE BEE). 


b. Morality qua gathering good dharmas (kusala-dharma-samgrahaka-Sila 
#22 ERY), i.e., true cultivation-realization (IE (#24) [i] of the <632> dharmas 
that should be cultivated (FE(E2$3£) (i.e., the dharmas that are cause) (sevya'™), 
[11] of the dharmas that should be realized (= actualized, the dharmas that are 
fruit). 


c. Morality qua benefitting all (sentient beings) sarva-artha-kriya-Ssila Six 
A 7X, which brings true benefit and happiness (hita-sukha iF.#\|4) to (all) sen- 
tient beings. 


Regarding the two vehicles (#€), there are some commonalities (4£) and some 
differences (4.3). In what way the morality (sila) of the bodhisattvas is (very) 
profound and extensive (£24 /#X), we can see in other treatises. 


2. The training in the higher mind (or concentration) (adhicittam Siksa 7) 
is fourfold’: '% 


a. Concentration as brilliance of the Great Vehicle (mahaydna-prabhda-samadhi 
AEE HAE), which emits (#£) the clarity (or brilliance) (5¢44) of knowledge 
(jiana: threefold understanding [prajfd]) that illumines (#8 J) {9/25v.} the prin- 
ciples (#2), teachings (#%), practices ({7) and fruits (52) of the Great Vehicle 
(KR). 


b. Concentration as king of the accumulation of merit (punya-samudaya-rdaja- 
samadhi $248.7), which is all-powerful (& #£) in accumulating (4) (limitless 
(#£3)) merit (#4), just like the power (#7) of the king (4) is unrivaled (# 
= SF). 


1004 AKB wv, F 255. 

1005 Samegraha, Vasubandhu (T.31.1597.0361c12), Asvabhava (T.31.1598.0427). 

1006 ~-Xuanzang: 
mahdaydna-guangming-samadhi. — guangming 3654 = prabhda (brilliance) rather 
than Gloka (light). 
Jifuwang-samaahi, #244 -E. Punya-samudaya or punya-upacaya. 
xianshou-sam@dhi, ®F. 

Paramartha, Vasubandhu (T.31.1595.0234c — 0235a): 

mahdaydana-guang-samadhi. 
jifuwang-samadhi (te = {). — fude #44 = punya. 
xianhu-samadhi (hu #). — xianhu &#, Bhadrapala, a bodhisattva, Vyutpatti, 23, 48. 
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c. Concentration as guarding of the good (subha-araksana-samadhi & °F), 
which guards both the mundane ({# faj) and the supramundane (tf) good 
(232) dharmas. 


d. Concentration as heroic march (Suram-gama-samadhi {#47 5), because it 
is marched on (or practiced) (gatatvat Fit{7 HQ) by great heroes (Sura K{#), ie., 
buddhas ({#) and bodhisattvas (= 'z). 


La Vallée Poussin comments: 


These four concentrations (samddhis) are of the domain of the fourth meditation 
(dhyana): they are exclusively pure (andsrava); they are not obtained before the 
stages (bhiimis). — The Samgraha and the other treatises provide the names of the 
four concentrations; the explanation occurs only in [YBh] 7 and the Buddha-bhimi. 
(Kuiji, 10A/44r.) <633> 


The Buddhabhimi-Sdstra (T.26.1530.0316a) explains the knowledge of discernment 
(pratyaveksand-jndna) (#3267) which concerns the gates of the dharani (dharani- 
mukhas), the gates of concentration (samadhi-mukhas) and the unhindered know]- 
edges (pratisamvids): 


... concentration (samadhi): this is the higher mind (adhi-citta), this is the 
concentrations, i.e., [the concentration as] heroic march (s#ram-gama), etc. 
[The concentration as] heroic march is called thus because it takes place first 
among all the mundane and the supramundane concentrations; because itis 
“marched on” or “paved” by the heroes, 1.e., buddhas and bodhisattvas: for only 
the bodhisattvas of the tenth stage (bhimi) and the buddhas obtain this con- 
centration ... . 


It receives the name of mukha (gate)—ust as in the case of “gates of liberation” 
(vimoksa-mukhas)—because of generating innumerable similar and dissimilar 
qualities. 


The concentration as heroic march (Sa#ram-gama-samddhi) (7.19.0945.0105), 1.e., the 
fourth of the tetrad of the Dharma-samgraha, 136 (with gagana-gajnija [“‘treasury 
of the sky”’], vimala-prabha [“stainless brilliance”’], simha-vikridita [“lion’s play’’}), 
the first of the list of Vyutpatti, 21 (sarva-samddhayah, samadhi-mukhani, list taken 
from the Sata-sdhasrikd, pp. 825, 1412, 1531, studied by Reuter, Buddhist fragments 
from Chinese Turkestan, J. Soc. Finno-ougrienne, 1, xxx; same list in the Karuna- 
pundarika, p. 99, with brief definitions). 


Stiramgamasamadhi-sitra (T19.0945.0105), partial transl., Beal, Catena, pp. 284-369. 
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These four [concentrations] are characterized by their object (Fit #), by what 
they counteract (#174), by their efficacy (SEE), by their fruit (5| 4), by their 
activity (/F3€), (just as explained in other places) (1.31.1598.0427a). 


La Vallée Poussin comments: 


A. According to the Samgraha (T.31.1594.0146c12), the training in the higher mind 
(adhicittam-Siksa) of the bodhisattvas is distinguished from that of the two vehicles: 


1. by the object (alambana), namely, the dharmas of the Great Vehicle; 


2. by the varieties: the four concentrations (samdadhis), 1.e., the concentration as 
brilliance of the Great Vehicle (mahdyana-prabha-samadhi), etc. These four are 
the main ones, but the concentrations constituting the training in the higher mind 
are innumerable, and the followers of the two vehicles do not even know their names; 


3. by what they counteract (pratipaksa), namely, all incapacity due to hindrances 
(avarana-dausthulya) ...; 


4. by the twofold efficacy (samarthya), for it generates the ’’state of bliss in this 
world”, (or “blissful abiding” in this life) (sukha-vihara), and “rebirth according to 
one’s wishes” (yatha-kama-upapatti) (AKB viii, F 192); 


5. by the projected fruit, namely, the unhindered knowledges (pratisamvids), the 
superknowledges (abhijnias); 


6. by the activity (kriyd ?), namely, the eighteen ways of assuming various super- 
normal forms (vikurvanas) (compare the supernormal accomplishments of various 
kinds [aneka-vidha rddhi-vidhi], DaSa-bhiimi, p. 34), the ten heroic acts (or difficult 
tasks) (duskara). 


B. Four kinds of “blissful abiding” (sukha-vihdra): (1) naihkramya-sukha (4 fE2¢ 
(bliss of renunciation), (2) praviveka-sukha #2 #E“é (bliss of solitude), (3) upasama- 
sukha FRA (bliss of tranquillity) and (4) sambodhi-sukha 1-4 (bliss of en- 
lightenment) (Vibhasa, cited AKB vi, F 259). (See #3347.) 


On “blissful abiding” (sukha-vihadra) = drsta-dharma-sukha-vihara (blissful abiding 
in this life) = klesa-vimukti-priti-sukha-samvedana (experience of pleasure and joy 
free from defilements), AKB 11, F 110; vi, F 222, 255, 259; viii, F 131, 192 (Bodhi- 
sattva-bhimi cited in note). 


C. The ten heroic acts (or difficult tasks) (duskaras) are listed in the Samgraha 
(Vasubandhu, T.31.1597.0362b08): (1) forming the vow to attain bodhi (sambodhi); 
(2) not falling back despite of suffering; (3) not turning one’s back despite of the 
bad behavior of sentient beings ... . 
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#3054 3. 


1. 


The training in higher understanding (adhiprajniam siksa =.) is threefold: 


a. preparatory understanding without conceptual figurating (prayogika-nir- 
vikalpika prajna Hitt #277 FI); 

b. root understanding without conceptual figurating (maula-nirvikalpika 
prajna *RA SE 4 i); 

c. subsequently acquired understanding without conceptual figurating 
(prstha-labdha-nirvikalpika prajfia 24% 5} Fl). <634> 


La Vallée Poussin comments: 


According to Xuanzang, the Siddhi as well as the Samgraha (T.31.1594.0147b24) and 
the commentary by Asvabhava (T.31.1598.0431). — But the translation by Paramartha, 
i.e., Samgraha (T.31.1593.0128), and the commentary by Vasubandhu (T.31.1595.0238) are 
very clear: The training in higher understanding (adhiprajnam Siksd) is the knowl- 
edge without conceptual figurating (nirvikalpaka-jiniana). The latter is threefold: 


a. knowledge without conceptual figurating in the state of preparation (pra- 
yoga-nirvikalpaka-jiiana), 1.e., the knowledge (fidna) of reflecting which 
is the cause of the noble path; 

b. knowledge without conceptual figurating (nirvikalpaka-jndana), 1.e., the noble 
path itself; 

c. knowledge that follows the knowledge without conceptual figurating (nir- 
vikalpaka-prstha-jndana), 1.e., the fruit of the noble path. 


The first is training in higher understanding for it is [directed] “towards” (yi {k) 
understanding (prajfda). “Understanding” and “knowledge without conceptual fig- 
urating” are synonymous ... . 


Three kinds of preparatory (prayoga) understanding, three kinds of root (mila) 
understanding; five kinds of subsequently acquired (prsta-labdha) understanding. 


Ingenious comparisons: 


a. prayoga [is like] the tongue-dumb who does not intuitively know; 

b. mila [is like] the tongue-dumb who does intuitively know; 

c. prstha-labdha [is like] the eloquent who does not [presently] intuitively 
know. 


See #2918. 


Elsewhere (Samgraha, T.31.1598.0429b), we will find the explanation of these 


three knowledges (jfidnas): intrinsic nature (svabhava 4 t#), support (aSraya 
fk), (condition qua) cause (hetu-pratyaya [Ai#&), object (Glambana Fir#), mode 


1016 K.D. Path of cultivation or state of cultivation 


of operation (akdra {7), etc. {9/26r.} 


1007 


La Vallée Poussin comments: 


A. Samegraha (7.31.1594.0147b21), Asvabhava (T.31.1598.0429ff.); Kutji (10A/44v.). The 
knowledge without conceptual figurating (nirvikalpaka-jndna) 1s examined from 
sixteen points of view (“doors”), i.e., (1) intrinsic nature (svabhdva &Y), (2) support 
(aSraya Fi #X), (3) (condition qua) cause (hetu-pratyaya Al#), (4) object (alambana 
Ft #), (5) mode of operation (Gkdra {7 #4), (6) (basis (adhisthana (£4), ) (7) retinue 
(parivara 3 f#), (8-16) etc. 


1. [This knowledge] cannot be defined in a positive way (biaoquan #272), but only 
by way of negation (#22). It is foreign to five characteristics: 


a. itis not “absence of mental application” (amanasikdra), for drowsiness 
(middha), etc., are not this knowledge (jfiana); 

b. it is not “without initial inquiry and without investigation” (avitarka- 
avicara), for initial inquiry (vitarka) and investigation (vicdra) are absent 
in the second meditation (dhyana), which is not this knowledge; 

c. itis not “attainment of cessation of ideation and sensation” (samjid-vedita- 
nirodha-samapatti), for a state without mind is not this knowledge; 

d. itis not “matter” (riipa); 
it is not “active examination of reality” (bhita-artha-nirupana), for every 
active examination involves figurating (vikalpa). 


2. Every knowledge (jfidna), being a mental factor (caitta), must have a mind 
(citta) for its support (a@sraya). 


Will someone say that the knowledge without conceptual figurating has a mind 
as support? — This would not be correct, for every mind is manand, “cogitating-cal- 
culating” (siliang FAS); thus, the knowledge that takes a mind for its support 
cannot be without conceptual figurating. 


Will someone say that its support is not mind? — This would not be correct, for one 
cannot call knowledge Gfdna) that which does not rely on a mind. 


There remains the case that the support of the [knowledge] without conceptual 
figurating is “as if it were a mind”: mind, because being generated by mind; non- 


We have seen that the reading manyand for manana of the manuscript, as I had first 
proposed at #0012, #0382, #1103, 1s bad or at least is not imperative. — Manand is found 
in the Abhisamaydalamkara, 1, 33, definition of the agra-dharmas: manand-ksayah, and 
elsewhere (1, 63). [Editors: We have adjusted the above passages to mananda.] 
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mind, because being free from cogitating (manana). This is why the Samgraha 
(T.31.1594.0147c04) states: “Not mind, <635> but nevertheless mind’. [Asvabhava 
(T.31.1598.0430a): the support is xinzhonglei »(»##%8, i.e., a category of mind (citta- 
prakara) or something issued from mind (citta-anvaya).| 


3. Its object (@lambana) is “the ineffable nature-of-things” (Samgraha): the such- 
ness (tathata) that manifests the twofold non-self (nairatmya) of the person (pudgala) 
and of dharmas. [We will limit ourselves to noting the discussion in the Abhisamaya- 
alamkaraloka ad Astasahasrika, p. 23, line 12: kim punar idam nirvikalpakam 
Siinyatam ity eke | sarvadharmanam svabhdavaSsunyatam ity apare | 


jrianam alambate 
etad eva ca nyayyam.]| — Siutralamkara, xix, 52. 


4. Having an object (alambana), the [knowledge] without conceptual figurating 
(nirvikalpaka) must have a mode of operation (Gkdra) [our text: xing 47; Samgraha: 
xingxiang {J *4], “a way of cognizing’, a seeing-part (darsana-bhdga) (#0518). The 
[knowledge] without conceptual figurating “proceeds” (pravartate, xing) similar to 
its object (jfieya): this object is “without any marks” (nirnimitta). — The two com- 
ponents of knowledge, i.e., the neng #é and the suo Fit, the Glambaka (subject) and 
the Glambana (object), are identical (sama-sama). 


B. The fragment published by S. Lévi as an appendix to the Sitrdlamkdara defines 
the knowledge without conceptual figurating (nirvikalpaka-jndna) “in the terms 
of the [Ka@sSyapaparivarta-|sitra: aripy anidarSanam apratistham anabhasam avi- 
Jfaptikam aniketam’’. — This is a formula familiar to understanding (prajfia); see 
especially the Kasyapa-parivarta, Staél-Holstein, p. 86, and the instructive com- 
mentary of Bhavaviveka, Karatala-ratna (T.30.1578.0276b12). 


ii. (Thus, as for) the five periods (and the three kinds of understanding (#)). 


1-2. In the first two periods (#/] fiz) (i.e., period of provision [sambhdra] and 
period of preparation [prayoga]) the three kinds of understanding (prajfids =) 
exist in the state of seed (bija #); the first kind, [1.e., preparatory understanding 
without conceptual figurating,] exists in actuality (#4) (only in the period of pre- 
paration (2 1{7)).10° 


3. In the period of penetration (prativedha #432 (iz), the second and the third 
kind [of understanding] exist in actuality; the three kinds [of understanding] 


108 This relates to the bodhisattvas of “sudden realization” and to followers of the two 
vehicles in the first two periods. For the hearers (§rdvakas) who “turn” into bodhi- 
sattvas, the three kinds of understanding (prajfids) are present in the course of the first 
two periods. 
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exist in the state of seeds. The first kind, indeed, is not present during (the pe- 
riod of) the path of insight (darsana-marga Fi74 fir) (for there is no preparation 
(#£7047)). 

4, Inthe period of cultivation (bhavand {2 4fi2), a distinction must be made: 
up to and including the seventh stage (bhumi 4), the three kinds [of under- 
standing] exist in the state of seed and in actuality; from the eighth stage, the 
three kinds [of understanding] exist in the state of seed, the last two exist in 
actuality. On the one hand, the spontaneous or effortless path (anabhoga-mdrga 
eT] FA) is incompatible with the first kind [i.e., the preparatory understand- 
ing without conceptual figurating (J11{7)] which, therefore, cannot be actual; on 
the other hand, the third kind [of understanding] exists in actuality, for any “step” 
(#4 X),!°° whatever it may be, proceeds from subsequently acquired knowledge 
(prstha-labdha-jnhdna 4%{&) which, during pure contemplation (4£ #4), pro- 
ceeds spontaneously ({£%). <636> 


5. (In the state of final achievement (nisthd-avastha 7#2#{i2)), i.e., among the 
buddhas, the last two kinds [of understanding] exist in the state of seeds (bijas) 
and in actuality. Everything that is preparation (prayoga jj[{7T) is, indeed, already 
discarded (#7). 
4. Examining the perfections (padramitas) and the trainings (siksas) from the 
point of view of their intrinsic nature (svabhdva 8): 
a. higher morality (adhiSsila #<%) includes only the perfection of morality 
(§ila-pdramita); 
b. higher mind (adhicitta 7) includes the perfection of meditation (dhydna- 
paramita #F i); 
c. higher understanding (adhiprajna =) includes the last five perfections. 
But, taking into account their retinue (parivdra By f#),!°" ie., the dharmas that 


accompany one another, there is mutual inclusion (#44) of the ten perfections 
and the three [trainings]. {9/26v.} 


5. Examining the perfections and the trainings from the point of view of their 
activity (54), it is clearly seen that: 


a. higher morality (#<) includes (the first three perfections): [i] the per- 
fection of giving (dana-pdaramita), for giving, (in its nature,) is the pre- 


109 ~J cannot find any gloss on the expression jingu i. 
1010 parivara = zhuban HH) f¢ (retinue) = juanshu 4/3 (accompaniment). 
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paratory provision (sambhdara &##) for morality (sila); [11] the perfec- 
tion of morality (Sila-pdramita), which is, (in its nature,) morality itself 
(Ei #8); [ii] the perfection of patience (ksanti-pdadramita), for patience is, 
(in its nature,) the accompaniment (#¢/) of morality; [in order not to 
break morality, one must be patient];!°"! 

b. higher mind (%) includes the perfection of meditation; 

c. higher understanding (#) includes the last five perfections; 


perfection of vigor (virya-pdadramitd *3%#£) includes the three trainings, 
for it assists (or stimulates) (##5#) all three. 


6. From another point of view, (i.e., manifestation) (#4):!°! 


a. higher morality (#%) includes the first four perfections, i.e., the (first) 
three perfections as above and the perfection of vigor which protects 
(AF i) it; 

b. higher mind (3) includes the perfection of meditation (#8); 

c. higher understanding (#) includes the last five perfections. 


#3057 L. The ten perfections (padramitas) and the five periods. 


These (ten) perfections exist in the five periods ({iz); but it is in the period of cul- 
tivation (bhavana {€ =) that their characteristics (#8) are (most) manifest (#4). 


1-2. (In this way,) during (the first) two periods (in regard to family [gotra] and 
provision [sambhara}):'°° 


a. for bodhisattvas (=) of sudden realization (#45), the seeds (bijas ##) of 
the perfections are, (throughout (#5), of two kinds), i.e., pure and impure, but the 
perfections in actuality (41) are, exclusively impure (4 x); 


b. for bodhisattvas of gradual realization (#1), in the state of seed (##) and 
also as actual dharmas (#5), the perfections are, (throughout (3), of two kinds), 
1.e., pure and impure, <637> for these bodhisattvas have already obtained the 
pure contemplation (4% #2) of the emptiness of the person (pudgala-Siunyata 
A 2). 


101! Compare with the Satralamkara, p. 100, xvi, 7. 

1012 From the point of view of xian #4 (manifestation). 

1013 Bodhisattva-bhimi, fol. 138a: Four conducts (caryds) since the stage of resolute [conduct] 
(adhimukti-bhimi): (1) paramita-caryda (conduct of the perfections), (2) bodhi-paksya- 
carya (conduct conducive to bodhi), (3) abhijna-caryad (conduct of superknowledges), 
(4) sattva-paripadka-carya (conduct promoting the maturation of sentient beings). 
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3. In the period of penetration (prativedha #432 (iz), the seeds [of the perfec- 
tions] are, (throughout (3%), of two kinds), i.e., pure and impure, but the actual 
perfections are (exclusively) pure (ESE YR). {9/27r.} 


4. In the period of cultivation (bhavand {£{i2) up to and including the seventh 
stage (bhimi) (c#4E.Ai), the perfections, in the state of seed or in actuality, are, 
(throughout (3),) pure and impure. From the eighth stage, the seeds are, (through- 
out (#4),) pure and impure, but the actual perfections are exclusively pure. 


5. (In the state of final achievement (nisthd-avastha (11), i.e., among the 
buddhas, the seeds and the actual perfections are all exclusively pure. 


M. Division of states (avastha-vibhdaga). 


Among non-buddhas (i.e., the causal state [hetu-avasthda [K\fiz]), these ten perfec- 
tions take, successively, three kinds of names (4)." 


1. (They are named) distant perfections (pdramita) (G#ik ##& &), during the 
first innumerable aeon (asamkhyeya #£#441).° 


In this period, the power (4477) of giving (ji) and of the other perfections is 
so small (4) that, far from taming ({X) defilements (klesa ‘8 {), the perfec- 
tions are tamed ({XK) by the defilements. The defilements become active (#1{T) 
spontaneously, without prior reflecting (7##).° 

2. (They are named) close perfections (upa-pdramita) (upa = jin #1) GTR 
#¢ &), during the second innumerable aeon. 


In this period, the power of giving and of the other perfections grows pro- 
gressively (313%) so that the perfections are not tamed by the defilements, on 
the contrary, they tame the defilements. The defilements become active only in- 
tentionally (KX AfT).? {9/27} 


3. (They are named) great perfections (mahd-pdramita KikK#& &), during the 
third innumerable aeon. 


In this period, the power of giving and of the other perfections has become 
very strong (#34); the perfections do absolutely tame (472A) all the defile- 
ments which, henceforth, can absolutely no longer become active (7k 4. EH{T). 
However, there remain subtle (#4) hindrances to what is to be known (jneya- 
dvaranas ff #l)—in actuality and as seeds (bijas)—and there remain the seeds 
of the hindrance of defilements (klesa-dvarana }&\{#). The perfections are not 
yet perfect (or not yet finally achieved) (nisthd-gata #2#). 


4 In Childers, paramitd, upapdramitd, paramattha-padramitd; but the second is inferior 
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to the first. 


According to the Samdhi-nirmocana (T16.0676.0707b-c), which specifies: the first in- 
numerable aeon (asamkhyeya) = stage of resolute conduct (adhimukti-carya-bhumi); 
the second up to but not including the eighth stage — During the first five stages, 
the proclivities (anuSayas) are strong; [they are] weak during the sixth and seventh; 
[they are] subtle above. <638> 


“Without prior reflecting’, bujue 7, something like abuddhi-pirvam. 
“intentionally”, guyi HUE (see #3144). 
It refers to the defilements (klesas) that become active for the benefit of others. 


The distinctions to be established among the (ten) perfections (pdramitas) are 
innumerable (#£%). (For fear of being) too lengthy, we limit ourselves to this 
summary (of the essential points). 


Although the ten perfections are (really) practiced in the ten stages (bhamis 
$1), nevertheless, one can attribute to each of the stages the perfection that is 
dominant (#4) in them. 


Although the practices (47) of the ten stages are innumerable (#£3); never- 
theless, [these practices] are all included in the (ten) perfections (211% =). <639> 
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#3064 (The ten kinds of heavy (#) hindrances (ff) are as follows:) 


#3067 I. 


La Vallée Poussin comments: 


Samgraha (T.31.1594.0145b): “Ten kinds of stages (bhiimis) are established—in terms 
of number—due to ten kinds of ignorance (avidyds) which are hindrances and 
which must be counteracted in the ten stages [by the knowledge of the ten kinds 
of suchness (tathatas)]”. — Vasubandhu (T.31.1597.0358) defines these ten kinds of 
ignorance (avidyds) or hindrances (a@varanas) by the list which the Siddhi gives: 
the quality of ordinary worldling (prthagjanatva), etc. 


The Samdhi-nirmocana (T.16.0676.0704b) lists twenty-two kinds of delusion (mohas) 
that make eleven kinds of incapacity (dausthulyas), hindrances over which the 
bodhisattva triumphs on entering into the ten stages (bhiimi) and in the stage of the 
buddhas. — Same list of delusions (mohas), with slight variations, in YBh, 78, p. 699 
of the Japanese edition. 


For a list of ten kinds of incapacity (dausthulyas), related but different, see the Sam- 
graha of Vasubandhu and the Dasabhimisitra-Ssdstra (T.26.1522.0127a). 


Hindrance qua quality of ordinary worldling (prthagjanatva-dvarana (#2 


ERE). 


1014 


La Vallée Poussin comments: 


As for prthagjanata or prthagjanatva, 1.e., the seventy-fourth in the list of hundred 
dharmas, a dissociated factor (viprayukta), see #0247, #0320 #0457. — The good ordi- 
nary worldlings (prthagjanas), Siddhi F 493. 


AKB 1, F 79: for the Sarvastivadins, a non-defiled factor (dharma) abandoned by 
cultivation (bhadvand); for the Vatsiputriyas, a non-defiled'°’* dharma abandoned by 
insight (darSana); at 11, F 191, see the definitions (1) of the Sarvastivadins: mdrgasya 
apraptih (non-possession of the noble path); (2) of a scholar of the Vibhdasa; (3) of 
the Sautrantikas, anutpanna-arya-dharma samtatih (the life-stream that has not 
yet generated noble factors); at AKB 11, F 193 and vi, F 175, 181, abandonment; 
v1, F 206, the ripened ordinary worldling; vi, F 266, six families. — See also AKB 
li, F 204; ii, F 128; vi, F 232, 235, 241, 250. 


Editors: LVP has here “defiled dharma’, but the reference to AKB 1, F 79, discussing 
which dharmas are abandoned by cultivation and which are abandoned by insight, 
refers to an objection by the Vatsiputriyas stating prthagjanatva to be a dharma that is 
non-obscured-non-defined (anivrta-avydakrta). 
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Vasumitra, Treatise on the sects (Yibu zonglun lun, T.49.2031.0017b05) renders the 
opinions of the Sarvastivadins, Mahisasikas, Haimavatas, Sautrantikas (who accept 
that ordinary worldlings possess [also] noble factors [a@rya-dharma]) (#4(i4 
INA BEY). 

The sources are not in agreement. In Madhyamaka-vrtti, p. 489, we read: “The 
MadhyoddeSikas, according to the system of stages (bhimis) explained in the 
Maha-vastu, think that the bodhisattva of the first stage has generated the path of 
insight (darsana-marga)” (but compare Maha-vastu, 1, pp. 78, 102, 437 and xxvii). — In 
the Dasa-bhimi, the bodhisattva is a stream enterer (srotaGpanna) in the third stage. 


1. Namely, this hindrance is the two hindrances (Gvaranas |e), 1.e., hindrance 
of defilements (klesa-dvarana) and hindrance to what is to be known (jfeya- 
dvarana), as far as they arise from figurating (4) 4/2): their seeds (bijas) are 
(the basis (f&) on which is established (17)) what is called “quality of ordinary 
worldling’ (#24. '€). {9/28r.} 


2. The followers of the two vehicles (#€)—when they obtain (or actually mani- 
fest (i4£8i1)) the path of insight (darsana-mdrga 5i,74)—abandon (#f) only (one 
kind of) seeds, i.e., of the hindrance of defilements: they are, <640> from then 
on, saints (Gryas); they (are said to have) obtained the family of the saints (arya- 
gotra #2). 


The bodhisattvas—when they obtain (or actually manifest) the path of insight— 
abandon (fj) the seeds of both hindrances: they are, from then on, saints, (and 
are said to have obtained the family of the saints). 


La Vallée Poussin comments: 


a. An ordinary worldling (prthagjana) who is detached from the realm of desire 
(kama-dhatu) continues to be called prthagjana because he has not abandoned the 
seeds (bijas) of the defilements [to be abandoned by] insight (darsana-kleSas). 


b. The quality of ordinary worldling (prthagjanatda) is defiled (klista). However, 
since the seeds reside in the eighth cognition, it may be said that they are of the same 
type as this cognition and, consequently, they are non-obscured (anivrta). Never- 
theless, the list of the non-defined ones (avydakrtas) in the Samuccaya-vyakhyd, 4, 
does not contain the quality of ordinary worldling ... . 


c. The followers of the two vehicles abandon only the seeds of the hindrance of 
defilements (kleSa-dvarana): should it not be said that they are ordinary world- 
lings? — We look at things from the point of view of the vehicle. The hearers 
(§ravakas) of the determined family (niyata-gotra), who abandon the hindrance of 
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defilements (klefa-dGvaranas), are saints since they have destroyed what constitutes 
a hindrance to their vehicle: for them, the quality of ordinary worldling is the seed 
of the hindrance of defilements (klefa-avarana-bija). It is different for the hearers 
of the non-determined family (aniyata-gotra) ... . 


[There are four alternatives: | 


1. Ordinary worldling (prthagjana), not saint (arya): the one who has not 
obtained any noble path (drya-marga). 

li. Saint, not ordinary worldling: the bodhisattva in the path of insight (dargana- 
marga). 

iii. Saint and ordinary worldling: the hearer of the non-determined family who 
has not entered into the stages (bhiumis). 

iv. Neither saint nor ordinary worldling: the one who has entered into the 
realm of the nirvana-without-remainder (nirupadhisesa-nirvana-dhatu). 


The one who has abandoned one part of the figurated hindrance (G@varana) (i.e., the 
part [related to] defilements, that is to say, the hearer [Srdvaka]) is called “little 
saint”; the one who has abandoned [the figurated hindrance] entirely is called “great 
: saint”. | | 
#3069 3. When the path of insight into reality (darsana-marga F738) (actually mani- 
fests (EA 7£Ril)), in whatever of two situations (i.e., whether it is a question [a] of 
the two vehicles or of bodhisattvas, [b] of the path that destroys the delusion 
about the person [pudgala] or of the path that destroys the delusion about the 
factors [dharmas]), one is definitively not endowed with the seeds (bijas ##) of 
the two hindrances (G@varanas {) which this path abandons. 


Just as light (4) and darkness (fi) are not simultaneous ({84); just as one pan 
(3H) of a balance (#*) rises (3) at the same time that the other pan falls ({&). 


This is (how it must be according to the principle (#2) of) the law of contradic- 
tory dharmas (#6334). Thus, our tenet does not have the fault (4) that (two na- 
tures (—1#)), i.e., the quality of ordinary worldling (prthagjana) and that of the 
saint (arya), would be simultaneous ({# 5X). 


La Vallée Poussin comments: 


a. The Sarvastivadin maintains that, in the Vijfianavadin tenet, the noble path and 
the quality of ordinary worldling (prthagjanatva) are simultaneous; maintains that, 
in this tenet, the same individual is, at the same time, an ordinary worldling (prthag- 
Jana) and a saint (arya). 
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For the Sarvastivadin, the unhindered (@nantarya) path (AKB vi, F 277) abandons 
the defilement (klesa), the path of liberation (vimukti) abandons the possession 
(prapti) of the defilement (#0227). The “quality of ordinary worldling’ (prthagjanatva) 
iS possession (prapti). The quality of the saint (arya) is acquired at the sixteenth 
moment, i.e., liberation (vimukti), which abandons <641> the last part of the “pos- 
session” and which makes up part of the path of cultivation (bhavana-marga): 


If, as we have it, the quality of ordinary worldling is abandoned by the path 
of cultivation (bhavana-marga), after having been discarded by the path of insight 
(darSana-marga), one understands why—at the sixteenth moment, at the arising 
of the pure element (andsrava-dhatu) (or quality of the saint)—the practitioner 
is not, at the same time, a saint and an ordinary worldling. 


But, in your tenet, the quality of an ordinary worldling means the seeds (bijas): 
these seeds are contemporary with the unhindered (Gnantarya) path which 
abandons them; as long as they are not abandoned, the practitioner is an ordinary 
worldling; how can you maintain that the practitioner becomes a saint in the 
unhindered [path]? The practitioner would be, at the same time, an ordinary 
worldling and a saint. 


b. Kuiji (10A/53r.; T.43.1830.0584a10), cites the Samuccaya-vydkhyd (T.31.1606.0727a22): 


Due to what does one obtain abandoning (prahdna) (4 (5 #81 Hb)? It is not 
that which is past, since that is already gone; it is not that which is future, for 
that has not yet arisen; it is not that which is the present, since the defilement 
(kle§a) cannot be simultaneous with the pure path. Thus, what one abandons is 
the incapacity (dausthulya) of the defilement ((¢ 34/5 ta Ill f+). In order to 
abandon such or such category of incapacity, one generates such and such cate- 
gory of counteragent (pratipaksa) (ARF REE e LMU GAAS). 
When this category of counteragent arises, this category of incapacity ceases: © 
just as—in the world—when light arises, darkness vanishes. Due to disconnec- 
tion (visamyoga BZ) with this category, the future defilements of this catego- 
ry occur in the condition of “dharmas destined not to arise” (anutpattika {= R= 
74); this is what is called abandoning (BT). Consequently, the path (mdrga) and 
the defilements (klefas) are not simultaneous (JE#8 4] # Ay 1B). 


4. [Objection of the Sarvastivadin: For us, the “possession of the defilement” 
(klesa-prdpti) subsists in the unhindered path (Gnantarya-mdrga #£fai#8): hence 
the necessity for the path of liberation (vimukti-marga f#/fi74) which counter- 
acts the “possession’’;] but for you, at the time of the unhindered path (#£/H]), 
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the seeds (bijas) of the defilements have already disappeared; what use would it 
be (to generate again) the path of liberation (f# Ai)? 


First explanation. — The two paths are generated because of the duality of the 
intent (t)5!)) of the preparatory period (Hf), that is, (1) [first,] the unhindered 
path abandons (ff) the defilement (klesa #&), (2) [then,] the path of liberation re- 
alizes (2) the cessation (}&) of the defilement (“the unconditioned factor called 
nirodha’’). 


Second explanation, which is the correct one. — The path of liberation is gener- 
ated in order to discard (+) (the category (im) of) incapacity (dausthulya RE). 
{9/28v.} At the time of the unhindered path (#£ 478), although there are no longer 
any seeds of the defilement (klesa) (2X#%), nevertheless, one has not yet discard- 
ed (4) the inaptitude (akarmanyata #£4(£) that proceeds from the defilements. 
It is in order to discard this inaptitude that the path of liberation (f##fit#4) is gen- 
erated and that one realizes (2) the unconditioned factor (asamskrta #4) which 
is the cessation due to deliberation (pratisamkhyd-nirodha ##}%) of such cate- 
gory (4m) of defilement.'° <642> 


La Vallée Poussin comments: 


It is in this way that one explains the fact that the bodhisattva is not a buddha 
at the time of the adamantine mind (vajra-upama-citta), because the incapacity 
(dausthulya) still remains. At this time, the eighth cognition is still impure (sdsrava), 
being the support of incapacity. — By following the first explanation, the eighth 
cognition is pure at the time of the adamantine mind: if the bodhisattva 1s not called 
a buddha at this time, it is because the eighth cognition is not yet complete and clear 
(see #3220). — The second explanation is preferable. 


Kuiji (T.43.1830.0585a02) examines various problems, notably this one: 


Since there are no longer any seeds (bijas) at the time of the unhindered path 
(Gnantarya-marga), and since it is the path of liberation (vimukti-marga) that 
discards the incapacity, what is then the role of the unhindered path? 


5. (Undoubtedly,) the path of insight (darsana-marga F744), on arising, also 
abandons “the actions and the fruits of bad destinies, etc.” (@pdyika-karma- 
phala-Gdi 287434 5). [The word adi means the actions and fruits of the good 
destinies which proceed from figurated defilements (k/esas), 1.e., imagination 
(parikalpa).| Nevertheless, the definition we have given [1.e., “the path of insight 
destroys the quality of ordinary worldling (prthagjanatva)’’| is directed only at 


015 See #3144. — The incapacity (dausthulya) can be discarded before the seed (bija). 
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the defilements (*81%) [of the hindrance of defilements (klesa-Gvarana) and of 
the hindrance to what is to be known (jfeya-dvarana)] which generate these 
actions and fruits, because [these defilements] are the root (#& ZS). 


Indeed, as the Samdhi-nirmocana (7T16.0676.0704b) teaches, the bodhisattva aban- 
dons (#7 )—n the first stage (bhiimi +,)—-two delusions (mohas #&)° and their 
incapacity (dausthulya RH). 


The two delusions (mohas) are: 


a. the delusion as adherence to the self (a@tman) (or person (pudgala)) and to 
dharmas (pudgala-dharma-abhinivesa-moha 34 XiE5), namely, that which is 
properly called (the hindrance (f&) consisting in the) quality of ordinary world- 
ling (prthagjanatva #2. £); 


b. delusion which comprises the pollution of bad destinies (@payika-samkleSa- 
moha "EE A), '°'7 namely, “the actions (3) and the fruits (42) of bad des- 
tinies (42k), etc.” [The word samklesa #é# includes the figurated pollution 
(parikalpa-samklesa) of good destinies. The word “etc.” (=) designates the “‘spe- 
cific’ reward proceeding from “figurating” or “conceptual construction’, 1.e., 1m- 
agination (parikalpa), which occurs in the good destinies; see #2618, Siddhi F 493. ] 


Here, as below, by delusion (moha) is meant the entire category of delusion 
(moha-varga tim). [This is how delusion can be qualified by “the actions and 
the fruits of bad destinies’. | 


Or else, the two delusions are (said to be only) the two delusions (—#&) gen- 
erated) simultaneously with the two (categories of) hindrances (Gvaranas [&im) 
of the acute state (#!]) and of the dull state (#1). [(1) Adherence to the person 
and to dharmas (abhiniveSa) is the delusion <643> generated simultaneously 
with the intense hindrances (where there 1s afflicted view, 1.e., drsti); (2) pollu- 
tion of bad destinies (@pdayika-samklesa) is not actions and fruits, but is the 
delusion generated simultaneously with the weak (or dull hindrances.] {9/29r.} 


[Question:] — What does (the term (2)) incapacity (dausthulya #2) mean? (See 
#2889, #3069, #3152.) 
[Answer:] — (1) The seeds (bijas ##) of the two delusions (mohas) [i.e., the delu- 


sions are actual; their incapacity is their seeds], or else, (2) the inaptitude 
(akarmanyata #£}£{£E) generated by the two delusions [precisely: by the seeds 


1016 AKB 4/5v.1 [ii, F 161]. 
1017 Bodhisattva-bhimi, in Rahder, p. 25: Gpayika-kle§a-paksya dausthulya. 
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of the two delusions. Delusion means delusion in the state of seed]. 


Just as one says that entry (A) into the second meditation (dhyana —‘€) aban- 
dons (1) the faculty of displeasure (duhkha-indriya }8):'°'® now, when one 
enters the second meditation, although the faculty of displeasure has (been 
abandoned) in its actual state (#1) and in its state of seed (7%), nevertheless, 
there remains (what is called) incapacity (#%# #2). (This is also) so here. 


The comments (to this example ({7])) apply also to the (term) incapacity in the 
other (later (€)) stages (bhamis It). 


6. Although the first stage (bhiami #4) (truly) abandons the two hindrances 
(aGvaranas ff), nevertheless, the intent (#) of the text, which says that the first 
stage abandons the quality of ordinary worldling (prthagjanatva #4"), etc., 
is to refer only to the hindrance to what is to be known (jfeya-dvarana FF), 
not to the hindrance of defilements (kle§a-dvarana). 


Vasubandhu indeed says:!°!? “The ten kinds of ignorance (avidyds #£44) are not 
defiled (475) [from the point of view of the two vehicles]”. These ten kinds of 
ignorance (#£48) are the ten pairs of delusion (moha #&) (of the category of hin- 
drance (()) that we are studying here. 


[Question:] — [Why consider these kinds of ignorance as non-defiled. i.e., as 
emerging from the hindrance to what is to be known? ] 


[ Answer: ] — Because the two vehicles (#€) abandon also the hindrance of defile- 
ments (14) (i.e., the ignorance that belongs to the hindrance of defile- 
ments). The abandoning of the hindrance of defilements is thus common (3) 
to the two vehicles and to the bodhisattvas. Now, (this is not discussed here since) 
our text is concerned with what is special for the bodhisattvas. 


Moreover, this formula, i.e.: “The ten kinds of ignorance are not defiled (#274)”, 
refers only to the kinds of ignorance that are abandoned by cultivation ({2 FF Ef) 
during the ten stages (bhiimis Hi). {9/29v.} 


Although, in this period (fiz), the bodhisattva also “tames” ({X) the defilements 
(klesas 8) and abandons (fi) the incapacity (dausthulya #2) that they pro- 
voke, nevertheless, (this is not the true intent (JEIE®) [of the text]). The text 
does not have the defilements in view because the bodhisattva does not yet aban- 
don the proclivities (anuSayas [HR) (or seeds [bijas]) of the defilements. 


1018 AKB viii, F 147. 
101s Samgraha-bhasya, T.31.1597.0358b27. 
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7. (In truth (#8),) in the path of cultivation (bhdvand-marga {E38 fi7) of the first 
stage (bhimi Hi) (i.e., after <644> the initial period which is the path of insight 
[darSana-m4arga)), the bodhisattva also abandons one part of the innate (sahaja 
{24-) hindrance to what is to be known (jfieya-avarana FT #4). But our text indi- 
cates only that which is abandoned at the very beginning (sx #]) of the stage, 
[namely, the quality of ordinary worldling (prthagjanatva) that is the hindrance 
to what is to be known, which originates from figurating or from conceptual 
construction (parikalpa-utthita)]. — The “abandonment” (#) of the other, (i.e., 
nine later,) stages (+) should be understood in the same way; [it refers always 
to what is abandoned at the beginning of the stage]. 


After the stage of entry (pravesa) of each stage, that is, in the stage of abiding 
(sthiti {£) and in the stage of completion (paripari #4), the bodhisattva (must) 
abandon for a prolonged time (#”A) [—in fact, for two innumerable aeons 
(asamkhyeyas), less the time of entry—] the different aspects of the innate hin- 
drance (f=) to what is to be known which should be abandoned in each stage. 
In the contrary hypothesis, should one distinguish (5!) the path (marga 7&8) of 
the (three) stages, i.e., of entry, of abiding and of completion? 


The Samuccaya-vyakhy4 (T.31.1606.0763c26) (see #0705) tnen says that—after having 
already obtained direct realization (abhisamaya 43) (i.e., the path of insight) 
and, during (the period of) the path of cultivation (bhavand-marga {#4 (ir), the 
ten stages (bhumis #4)—the bodhisattva cultivates only the path (#) that (for- 
ever) eliminates (7) the hindrance to what is to be known (jfieya-dvarana 
FSR) and retains (#4) the hindrance of defilements (kleSa-dvarana }8\{[#) 
that assists (his vow) (3/8) to undergo birth again (4¢4): in contrast to the 
followers of the two vehicles (#€) “who (quickly) go towards (perfect) tranquil- 
lity” (upaSama-parayana ?) GE E]A), {9/30r.} [the bodhisattva] does not aban- 
don the hindrance of defilements (/&{) during (the period of) the path of cul- 
tivation. It is only at the time of becoming a buddha ({#) that he abandons it all 
at once (tf). 


La Vallée Poussin comments: 
Samuccaya-vyakhy4 (T.31.1606.0763c26): 


Having obtained the direct realization of the truths (satya-abhisamaya) (CL 
ai), the bodhisattvas, in the path of cultivation (bhdvanad-marga) of the ten 
stages (bhiamis) (SRSA HH E38 (12), cultivate only the path (mdrga) that coun- 
teracts the hindrance to what is to be known (jfeya-dvarana) (Fr FUREHIas), 
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and not the path that counteracts the hindrance of defilements (klesa-dGvarana) 
(AB i het 40 4G 48). When they attain bodhi, they abandon the two hindrances 
(avaranas) all at once (#8); all at once, they become arhats and tathdgatas. 
Although the bodhisattvas have not yet completely abandoned the defilement 
(klesa) (FR 7K BT tAlH), the defilement is now like poison that has been tamed 
by a drug (JC fe 18 374 40h Se Pr (A eae); it no longer generates any of the bad 
effects of the defilement. In all the stages, the bodhisattvas are similar to the 
arhats who have abandoned the defilements. 


The same doctrine in the Samgraha, Asvabhava (T.31.1598.0444c). — Kuiji (10A/64r.). 
II. Hindrance qua bad conduct (mithyd-pratipatty-Gvarana 447). 
Namely, this is one part (—4}) of the innate ({244) hindrance to what is to be 
known (jfieya-dvarana fF), along with the three actions (34)—~e., offenses 
(apatti ? #3U)—which are generated by this part. <645> 
This hindrance hinders very pure (#7?) morality (sila > # = pratimoksa and 
purity) of the second stage (bhimi #4). — On entry (A) into this (second) stage, 
this hindrance is abandoned for good (4K). 
This is why YBh (1.30.1579.730a) teaches that the second stage abandons two de- 
lusions (mohas #&), along with their incapacity (dausthulya RE): 

1. delusion qua subtle offenses (siiksma-apatti-moha ?, tAWRRAL RR): that 
is to Say, one part of the innate hindrance to what is to be known (jfieya- 
avarana); 

2. delusion qua various “blameworthy” actions (ndnd-karma-gati-moha °, 
fil fl SE NER): that is to say, the three actions (3¢)—+.e., offenses (#23U) 
—which are generated by the first delusion.!°° 


Or else, according to another theory: 
1. delusion qua generating action (karma-utpdddna-moha «E3218); 
2. delusion qua not cognizing action (kKarma-asamvitti-moha ?, 7* 3212). 


La Vallée Poussin comments: 


1020 Kuiji (10A/65; T.43.1830.0586c05): “These actions (karmans) are called gati because they 
hinder the morality of the second stage (bhiami) (h34 AERA — HHI PAK o & ih); 
[gati] is a name of something that demands blame (ninda) (i= 4%), like when some- 
body is in a bad place [i.e., is doing blameworthy things] (purusa-durgati) (20 A 3&8). 
Here, one cannot say that [these actions] are called gati (##%) because they seize a des- 
tiny (gati) (ATS ° BERN 4), for they do not seize bad fruits (A AVHRR.” 
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Vasubandhu, Samgraha (Paramartha, T.31.1595.0221b22; Xuanzang, T.31.1597.0358a24): 


The ignorance qua bad conduct (mithyd-pratipatti avidya %[{7 #£44) toward sent- 
ient beings in relation to the threefold action. The bodhisattva who has not yet 
entered into the second stage generates the thought: “Followers of the three 
vehicles have different practices” (=3€ A’ ={T251]). He is deceived about 
the singularity of the vehicle; this is thus ignorance (avidyd) (#k—3EEE RTS 
EAA)... . 


Compare the DaSabhimi-Ssastra. 
III. Hindrance qua (being slow-minded) (dhandhatva-dvarana ?, FA Sti). 


Namely, this is one part of the innate ({24£) hindrance to what is to be known 
(jfieya-dvarana Fi Fk) which generates impaired memory (musita-smrtita A) 
of the dharmas of hearing (Fit J), reflection (Fit) and cultivation (FTfE). {9/30v.} 


This hindrance hinders ({) the dharanis of (excellent) concentration (samdadhi- 
dharani |e #a#}) Of the third stage (bhami +4) and the three kinds of (very) 
excellent (#k/#) understanding (prajids =) which [these dharanis (#4#})] gen- 
erate. — On entry (A) into this (third) stage (#4), this hindrance is abandoned 
for good (7K Ei). 

This is why (it is said that) the third stage (#4) abandons two delusions (mohas #), 
along with their incapacity (dausthulya f=): 


1. Delusion qua attachment-to-pleasure (kama-rdga-moha @K £138) which hin- 
ders (f&) (excellent) concentration (samadhi /3#3<) and understanding (prajfia) in 
cultivation ({@%). 


It is given the name delusion qua attachment-to-pleasure (kama-raga-moha #K 
Eire) because, formerly (=), it was, generally or in the majority of cases (2), 
accompanied by the defilement (klesa) called attachment-to-pleasure (kama- 
raga @#%) (i.e., desire for the five objects of pleasure). — (Now,) in the third stage 
(bhiimi), one obtains (excellent) concentration (samadhi #72) and the under- 
standing (prajna) of cultivation ({2 Ft ¢); this delusion (moha)—part of the 
innate hindrance to what is to be known (jfieya-Gvarana)—1s thus already aban- 
doned (for good) (7k); and, with the same stroke, <646> the defilement attach- 
ment-to-pleasure (kdma-rdga 8) is tamed (fk), for the defilement attachment- 
to-pleasure has, since beginningless time, taken delusion (moha), 1.e., the hin- 
drance to what is to be known, for its support ({K {i #}). | 


2. Delusion qua [hindering] the dharani and the perfect preserving of what is 
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heard (dhdarani-Sruta-paripuri-moha |Al pal be ess) which hinders (f=) 
the dhdranis and (the complete preserving (#4##) of) the understandings (prajfias 
=) of hearing and of reflection (f= /%), [and also the understanding of cultiva- 
tion]. 


La Vallée Poussin comments: 


Vasubandhu (T.31.1595.0221b29) has xinchiku »()##274 in place of andun RA $H (tamas, 
jada, mrdu, manda):' 


The ignorance (avidyd) of “slowness” (chi # = dhandha) and of “inaptitude” 
(i.e., ku = duhkha) of the mind (#75 #£44), in other words: Sruta-cinta- 
bhadvand-sampramosa-avidya (fH E{E % #2 44), that is, “the ignorance that 
paralyzes and causes the threefold understanding (prajfia) to drop’. It is a hin- 
drance to the third stage (bhiimi). 


“Slowness” (44) because the bodhisattva has not yet reached the root-period 
of knowledge (jAdna-mila-avastha = th 4iL). 

“Inaptitude” (G4) because the bodhisattva has not yet reached the subtle ex- 
cellent concentration ... (FR => bE TW BBE). 


IV. Hindrance qua actualization of subtle defilements (si#ksma-klesa-samudacara- 
Gvarana *XAH LAN ETT hf). {9/31r.} 

Namely, this is one part of the innate ({24) hindrance to what is to be known 
(jneya-dvarana Fit %) which includes the afflicted view of self (sat-kaya-drsti 
& i), etc., of the sixth cognition (vijfidna). 


This defilement (klesa) is said to be “subtle” (siksma (AH) because it is of the 
weakest category (ax F du) [1.e., the figurated afflicted view of self (sat-kdya- 
drsti), etc., are the strongest category; attachment (rdga), etc., alone, are the 
medium category]; because it does not proceed (#) from mental application 
(manasikara (£), arising spontaneously; because it is active (24 {T) forever 


(438 MB). 1073 


This hindrance (Gvarana) hinders the factors conducive to bodhi (bodhi-paksika 


1021 Compare dhdrani-Ssruta ..., Vyutpatti, 28. — Our text has wenchi [j#} = Sruta-dhara = 
Sruta. 

1022 See the definition of the four routes (pratipads): Vyutpatti, 68; AKB vi, F 279. — dhandha, 
Pali, dandha, see Rhys Davids-Stede, Morris, London Congress, p. 477; Wogihara, 
Bodhisattva-bhimi, p. 30. 


1023 This explanation is taken out from Samgraha, Vasubandhu (T.31.1595.0221b). 
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or bodhi-paksya dharmas 7544} jé)'™ of the fourth stage (bhiimi +0). — On entry 
(A) into the fourth stage, this hindrance is abandoned for good (7K). 


[This hindrance] is given the name “defilement” (klesa #4) because formerly 
(#), it arose, generally or in the majority of cases (4), from the same substance 
(jal#4) as the defilement (1.e., the afflicted view of belief in a self [Gtma-graha- 
drsti #,f% A], etc.) which arises (44) spontaneously (£3) in the sixth cogni- 
tion (vijfidna). — In the fourth stage (#4), one has (already) obtained the pure 
(#2) factors conducive to bodhi (bodhi-paksika dharmas = #7 %&): this hin- 
drance to what is to be known has thus ceased (forever) (7k), and it follows 
that the defilement, 1.e., the afflicted view of a self (atma-drsti), etc., never be- 
comes active again. <647> 


[This hindrance is not abandoned in the preceding stages because it is not a 
hindrance to their own dharmas. | 


During the first three stages, (i.e., the first, second and third stages,) the bodhi- 
sattva practices giving (ji), morality (#<) and meditation or cultivation (bhavanda 
{&) which “are similar to the mundane ones” (#8 [=] t£ FJ), [for “mundane” sentient 
beings practice the three meritorious works (punya-kriya-vastus)'*. He is not 
yet able to cultivate the factors conducive to bodhi.] 


In the fourth stage, {9/31v.} he cultivates (and obtains the factors conducive to 
bodhi (#4243 %&)), and only then this stage is called “supramundane” (lokottara 
tt). Consequently, he destroys for good (7k #) the two afflicted views of self 
(sat-kdya-drstis — 5 §), etc. [The bodhisattva destroys the “figurated” afflicted 
view of self of the sixth cognition on entry into the first stage; he destroys the 
“mnate” (afflicted view of self) on entry into the fourth (stage). ] 


[Question:] — How do we know that the afflicted view of self (sat-kdya-drsti) 
which is destroyed here is the afflicted view of self associated with the sixth 
cognition? 

[Answer:] — The afflicted view of self, etc., (coordinated with the belief in a 
person [pudgala-graha #4 ]) associated with the seventh cognition is, (in 
its nature,) contradictory to the pure path (i.e., the pure path [andsrava-marga 
4 iy 2 | of the emptiness of the person [pudgala-Stinyata] of the sixth cogni- 
tion); it never becomes active again (7k #77) at the eighth stage (bhumi #8), but 
it continues to appear (up to) the seventh stage, serving as support (4K ##) to the 


1024 AKB vi, F 158, 282. 
1025 AKB wy, F 231. 
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other defilements (kleSas tH) (i.e., attachment [rdga], etc.). This coarse () af- 
flicted view of self of the sixth cognition is tamed ({A) first (Rij); then the subtle 
(AH) [afflicted of self] of the seventh (is tamed later). (Thus, this [afflicted view 
of self destroyed here] is only that of the sixth.) 


By the expression “‘sat-kaya-drsti, etc.” (& 51), we should understand [not only 
the afflicted view of a self (atma-drsti), the afflicted view regarding that which 
pertains to a self (atmiya-drsti), the afflicted view of holding to an extreme 
(antagraha-drsti), the conceit regarding the self (Gtma-mana), the afflicted self- 
love (Gtma-sneha) and the subsidiary defilements (upaklesas), but] also the afflic- 
ted love to concentration (samddhi-sneha =) and the afflicted love to Dharma 
(dharma-sneha 7&'®) [i.e., the afflicted love to the teaching of the Great Vehi- 
cle] which are part of the beginningless hindrance to what is to be known (jfieya- 
avarana Fk). The afflicted love to concentration and the afflicted love to 
Dharma have been increasing (34), of course, during the first three stages (bhimis 
th). They are abandoned for good on entry into the fourth stage [where the 
bodhisattva acquires the pure concentration and the pure Dharma, and, as a 
consequence, “mastery”’], for they are contradictory to the factors conducive to 
bodhi (bodhi-pdaksika-dharmas). 


This is why (it is said that) the fourth stage {9/32r.} abandons two delusions (mohas 
1), along with their incapacity (dausthulya f=): 


1. delusion qua “afflicted love to attainment” (samdpatti-sneha-moha 42 
fax), that is, being accompanied by <648> the “afflicted love to concentration” 
(samadhi-sneha =); 


2. delusion qua “afflicted love to Dharma’ (dharma-sneha-moha j{#:'= x), that is, 
being accompanied by the “afflicted love to Dharma’ (dharma-sneha). 


Indeed, by abandoning these two delusions that are part of the hindrance to 
what is to be known (fit #1), the two kinds of afflicted love (#®), i.e., defile- 
ments (klesas), never become active again, since their support no longer exists. 


V. Hindrance qua the parinirvana of the Little Vehicle (hina-yana-parinirvana- 
Givarana Jy F Fe ie BS hes). 

Namely, this is one part of the innate hindrance to what is to be known (jfieya- 
avarana Fi Fk) which makes the bodhisattva be weary (jE) of samsara and 
aspire (44) for nirvana (788) in exactly the same way as the followers of the 
two lower vehicles (F —3€) are weary of suffering (=) and delight (xX) at its 
cessation (J). 
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This hindrance hinders the path of non-differentiation (avisesa-marga £72 4/78) 
of the fifth stage (bhimi +4) (.e., the path that recognizes the equality [samata] 
of samsara and nirvana). — On entry (A) into the fifth stage, this hindrance is 
abandoned for good (7K Ef). 


This is why (it is said that) the fifth stage abandons two delusions (mohas), along 
with their incapacity (dausthulya): 


1. Delusion qua the mental application with the exclusive purpose of turning 
away (#7) from samsdra (samsGra-vaimukhya-ekanta-manasikara-moha AER 
BA StI), {9/32v.} which is the delusion qua weariness of samsdara (ER4%). 


2. Delusion qua the mental application with the exclusive purpose of turning 
towards ([8J]) nirvana (nirvana-abhimukhya-ekanta-manasikara-moha ER Fl 
2 8% 72%), which is the delusion qua complacency with nirvana (2672 &8).'°° 


VI. Hindrance qua actualization of coarse marks (sthila-nimitta-samuddacara- 
Gvarana eth EA{y ke). | 

Namely, this is one part of the innate ({24) hindrance to what is to be known 
(jfieya-dvarana Fit #lk): the presence (or actualization) (#47) of the seizing of 
the existence of the coarse marks of pollution and of purification (samklesa- 
vyavadana-sthila-nimitta-bhava-graha #7 413 et8). [One thinks that reality 
has the marks of pollution or of purification, because, in the previous stages 
(bhumis), one has considered the four truths, 1.e., two polluted, two pure. ] 


This hindrance hinders the path of the sixth stage (#4), 1.e., the neither-polluted- 
nor-pure path (##4¢7#38). — (On entry (A) into the sixth stage,) this hindrance 
is abandoned for good (7K). 


This is why (it is said that) the sixth stage abandons two delusions (mohas), 
along with their incapacity (dausthulya): 


1. Delusion qua the direct discernment of the process of conditioning forces 
(samskara-pravrtti-pariksana-moha Fea EST iii): namely, accepting (4) 
that there is pollution (samklesa) (444) within this [process], because the pro- 
cess of the conditioning forces (samskaras) (#417 iit#4) is included <649> in pol- 
lution (44>). 


2. Delusion qua the actualization of multiple marks [of the path of cessation] 


1026 yaimukhya (?), bei #7; abhimukha, xiang |]; ekanta, chun #1; ekantam = “exclusively [or 
for the sole purpose]”; there is also the equivalence kevala. 
1027 pariksana (?) = guancha #4. 


#3107 


#3109 


#3110 


1036 K.D. Path of cultivation or state of cultivation 


({nirodha-marga| nimitta-bahu-samudacdara-moha *§% FifT is): namely, accepting 
(|) that there is purification (vyavaddna) (44?) within these [marks], because 
one seizes the mark of purity (andsrava-Suddha-nimitta) (AX7# 44). 


Contemplation accompanied by nimitta (or mark) (#4#%), [i.e., by the subse- 
quently acquired knowledge (prstha-labdha-jnana) that seizes the {9/33r.} mark 
of purity (8x749)], occurs in multiple ways (bahusah samudacarati #47); the 
practitioner cannot abide ({+) for a long time (4 ) in the contemplation without 
marks (nirmitta) (#2752). 


La Vallée Poussin comments: 


The hindrance qua the presence or actualization of the coarse marks (nimittas): by 
comparison with the marks destroyed on entry into the subsequent stage. On the 
contrary, the Dasabhimisitra-Sdastra: hindrance qua the application of subtle defile- 
ments (siksma-kleSa-abhydsa-dvarana), by comparison with the preceding stages. 


The suchness (tathata) of the sixth stage is called “neither-polluted-nor-pure”: the 
path that envisages it takes the same name. (See #3172.) 


Dependent origination (pratitya-samutpdda) 1s seen as pollution and purification: 
“coarse” marks (nimittas), by comparison with the dependent origination considered 
as arising and ceasing (i.e., the following stage [bhumi]). 


VII. Hindrance qua actualization of subtle marks (siksma-nimitta-samudacara- 
Gvarana At ELT he). 

Namely, this is one part of the innate ({24) hindrance to what is to be known 
(jfieya-advarana FF Fike): the presence (or actualization) (#i{T) of the seizing of 
the existence of the subtle marks of arising and of ceasing (utpdda-nirodha- 
siksma-nimitta-bhava-graha EWAN; utpdda = pravrtti; nirodha = nivrtti). 
This hindrance hinders the excellent path “without marks” (animitta) (#87878) 
of the seventh stage (bhiimi). — On entry into this stage, this hindrance is aban- 
doned for good. 


This is why it is said that the seventh stage abandons two delusions (mohas #2), 
along with their incapacity (dausthulya RE): 


1. Delusion qua the actualization of subtle marks (siiksma-nimitta-samudacara- 
moha ANtHER{T f): namely, accepting (#4) that there is arising (utpdda-bhava 4 
4:)!028 because one continues to seize (HX) the subtle mark of the arising (of the 


1028 The process (pravrtti) of the conditioning forces (samskdras) is headed by arising. 
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samsaric process) (i#S AH fH) .! 


2. Delusion qua the mental application with the exclusive purpose of seeking 
what is without marks (Gnimitta-paryesti-ekanta-manasikadra-moha #i {ERK 
tE*G IR): Namely, accepting that there is ceasing (4 jk) because [—accepting 
arising—] one seizes (HX), all the more so, (also the ceasing of) the subtle mark 


of ceasing (#3 PRAT IAAE): 10° 


One is (diligently) seeking (#)>%), with an exclusive (At) mental application ({F 
7), what is without marks (Gnimitta #£*9); <650> one is still unable to generate 
{9/33v.} Sinyatayam bhava-arambha-visesa (22 Fit BS{7),'! [Le., (the excellent 
practice (#47) of) introducing the contemplation of existence (bhdva #) into 
the contemplation of emptiness (2) (or reality); of combining the subsequently 
acquired knowledge (prstha-labdha-jfidna) that cognizes the conventional (sam- 
vrti) and the knowledge without conceptual figurating (nirvikalpaka-jiidna) that 
cognizes the absolute (paramartha)). 


La Vallée Poussin comments: 
Vasubandhu, Samgraha (T.31.1595.0222a). 


The ignorance qua the subtle marks of the conditioning forces (siksma-nimitta- 
samskara-avidya) hinders the seventh stage (bhimi). The bodhisattva who medi- 
tates in the seventh stage is, since beginningless time, unable to get rid of the 
notions of the conditioning forces (samskdara) and of the process (prabandha), 1.e., 
of arising and of ceasing; he has not yet understood that the dharma-dhdatu 1s free 
of the marks of pollution and of purification. As the sitra says: 


Nagaraja, the twelve members of dependent origination (pratitya-samutpada) 
arise and they do not arise. How do they arise? From the point of view of the 
conventional (samvrti). How do they not arise? From the point of view of the 
absolute (paramartha). 


1029 The text has: pravrtti-siiksma-utpdda-nimitta. 
1030 The text has: nivrtti-siksma-nirodha-nimitta. 


It is easy to see that siiksma (subtle) refers to nimitta (mark) (compare #3173). — I under- 
stand that utpdda (arising) and nirodha (ceasing)—in other terms, pravrtti (of which 
utpdda is the beginning) and nivrtti—are subtle marks (nimittas), i.e., hard to elimi- 
nate, whereas the marks of pollution and of purification (mark of suci and asuci, etc.) 
are coarse. 7 


1031 This “excellent Grambha’, shengxing es¢7, in the Dasabhiimi-Sdastra (T.26.1522.0173c). 
— Kuiji (104/73). 


#3113 


#3114 


#3115 
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The bodhisattva who has not yet, relative to the twelve members, rejected the notion 
of arising, who is not established in the notion of non-arising, does not enter into 
the seventh stage. 


VIII. Hindrance qua instigating activity within [a contemplation that should be] 
without marks (nirnimitta-abhisamskara-avarana #¢*9 P/E ANT ee). 


Namely, this is one part of the innate ({24) hindrance to what is to be known 
(jfieya-dvarana FF): it brings about that the contemplation “without marks” 
(nirnimitta #£+9#) does not occur spontaneously ({£ #2). 


In the first five stages (bhamis i), the contemplation (#1) with marks (sanimitta 
4 #8) occurs often (4); the contemplation without marks (nirnimitta #£#8) 
occurs rarely (7). 


In the sixth stage, the contemplation with marks occurs rarely, the contempla- 
tion without marks occurs often [for one contemplates the equality of pollution 
and purification (samklesa-vyavadana-samata)]. 


In the seventh stage, [as one has abandoned the subtle marks (nimittas) of aris- 
ing and of ceasing], the exclusive contemplation without marks undoubtedly 
forms a continuous series (‘4 #H4%), nevertheless, instigating activity (abhisam- 
skara @}{T: prayoga-kriyd, 1.e., effort, preparation) is needed [for one does not 
possess mastery (vasitd) of this contemplation]. 


As there is instigating activity (abhisamskdara fl{7) with regard to the <651> 
contemplation without marks, the bodhisattva is unable to manifest sponta- 
neously ((£##3%) the forms (laksana #4) and the lands (ksetra +) [1.e., forms of 
gold, of silver, etc.; the great and small lands]. 


This hindrance hinders the spontaneous or effortless (andbhoga) path (#47) 
F478) of the eighth stage. — On entry into the eighth stage, this hindrance is 
abandoned for good. (Since it is abandoned for good,) then, at the same time, 
the bodhisattva obtains two masteries (— 7%) (1.e., the mastery of forms and of 
lands). 


This is why it is said {9/34r.} that the eighth stage (bhuami) abandons two delu- 
sions (mohas), along with their incapacity (dausthulya): 

1. Delusion qua instigating efforts with regard to [contemplation] without marks 
(nirnimitta-abhoga-abhisamskara-moha jf fE*AVET) FAB. 


2. Delusion qua [not having] mastery over forms (laksana-vibhutva-moha J*4 
Ej 4E), which causes one not to have mastery over forms (#9) (i.e., gold, sil- 


#3116 


#3118 


#3119 


#3121 


#3124 
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ver, etc.): this expression also includes the lands (--) which are one part of 
forms (#8). (See #3174.) 


From the eighth stage and above, the exclusively pure path (andsrava-marga #4 
4 fs 7 ) occurs (2) spontaneously; thus, the defilements (klesas #8) of the 
three realms (dhdtus #£) never become operative again (#47). In the seventh 
(cognition) (48-Ci#k), a subtle (4H) hindrance to what is to be known (jfieya- 
dvarana Fr Fife) can still manifest (Hi«C), for the knowledge (#/) of the empti- 
ness of the person (pudgala-Sinyatad +2) and its fruit (2) (.e., subsequently 
acquired knowledge [prstha-labdha-jridna]) are compatible with this hindrance 
to what is to be known. 


IX. Hindrance qua not desiring to diligently practice for the benefit of others 
(parahita-carya-akamanda-davarana ¥\| {ti AAR FF hz) 0? 


Namely, this is one part of the innate ({24) hindrance to what is to be known 
(jfieya-avarana FF * KE): it brings about that the bodhisattva does not (desire to 
diligently practice or) apply himself (upasthana #747) to the benefit and happi- 
ness of sentient beings (sattva-artha-kriyd-vastu *\|4¢4 |=) and (is happy (44)) 
in cultivating his own benefit alone (svahita CFi)). 


This hindrance hinders the four unhindered knowledges (pratisamvids #£BAf¥) 
of the ninth stage (bhami #1). {9/34v.} — On entry into the ninth stage, this hin- 
drance is abandoned for good. 


This is why (it is said that) the ninth stage abandons two delusions (mohas), 
along with their incapacity (dausthulya): 
1. Delusion qua [hindering] mastery of the dharani (dharani-vasita-moha Se 
#e JES £3) which is threefold, (i.e., with regard to: 

a. innumerable things (dharmas) to name (7S f€ BFR AE); 

b. innumerable names, phrases and syllables (BY A): 

c. continuous intelligent explanations ({@(@ = #4).) 


[This kind of delusion hinders the first three unhindered knowledges (prati- 
samvids #& [34 #2), 1.€.: 


a. of a designated thing (or meaning) (artha 3); 
b. of a (designation of a) factor (dharma 3); 
c. of etymology (nirukti #4). ] 


1032 The name is different in the Dasabhimi-Sastra and in Vasubandhu'’s Samgraha. 


#3125 


#3126 


#3127 
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a. By “mastery (of the dhdrani) with regard to innumerable things (dharmas) 
to name” (aprameya-abhildpya-dharmesu (?) dhadrani-vaSita J& # & AT aE SE 
JE 4£) is meant <652> the unhindered knowledge of the designated thing (or 
meaning) (artha-pratisamvid #%# ba f#), in other words, “mastery (of the dharani) 
with regard to “that which is expressible” (abhidheye dharani-vasita TS Fr BAAR 
EI 4), which allows to reveal (#%) all things (or meanings) (#g) in one thing (or 
meaning).'° 


b. By mastery (of the dharani) with regard to innumerable names, phrases and 
syllables (aprameya-nadma-kdya-vyanjanesu dharani-vaSita Rf 8 4 FF bee 
fE8 4) is meant the unhindered knowledge of the (designations of the) factors 
(dharma-pratisamvid i: 4& Af), in other words, “mastery (of the dharani) with 
regard to expression” (abhidhane dharani-vasita ii #622 444% 4 4£), which allows 
to reveal (#4) all (—¥J) names-phrases-syllables (4 4)=) in one (—) name- 
phrase-syllable.!°* 


c. By mastery (of the dharani) with regard to continuous (intelligent) expla- 
nations (?) (houhouhuibian-dharani-vasita (jh 84 SS be ABE BE), {9/35r.}) is 
meant the unhindered knowledge of etymology (nirukti-pratisamvid 7] 4£ Bf), 
in other words, “mastery (of the dharani) with regard to continuous etymologi- 
cal explanations of verbal speech and articulated sound (vag-ghosa-parampara- 
nirvacane dhdarani-vasita iS SF ES Fl F448 FS BE), which allows to reveal (Fi) 
the languages (@) of all countries in the language of one country. #4]. 


2. Delusion qua [hindering] mastery of eloquence (pratibhana-vasita-moha ¥# 
ZY B 4£:) [which hinders the unhindered knowledge of eloquence (pratibhana)]. 


By “mastery of eloquence” (pratibhana-vasita ##7 © 4£) is meant the unhin- 
dered knowledge of eloquence (pratibhdana-pratisamvid ##7% EA f#), “skillfulness 
in speech (14 Azz) that proceeds from a (good) understanding (2%) of (the capa- 
cities (#7) of) sentient beings to be converted (or instructed)”. (See #0315.) 


Any delusion (moha :&) that hinders these four kinds of mastery (§ 7) is in- 
cluded in the hindrance (@varana {) of the ninth stage (bhumi). 


1033 According to the Samuccaya-vyakhyd, this is the knowledge of the characteristics of 
things that allows to give to a thing its real name. I (i.e., LVP) understand the Siddhi: 
‘To teach one thing by teaching another thing’. 

1034 DaSsa-bhimi, Rahder, p. 79: ekaghosodahdrena sarvaparsadam nanaghosaruta-vimatra- 
taya samjndpayati ... ekasvararutena sarvadharmadhatum vijnadpayati. 

Vasumitra, Treatise on the Sects (Yibu zonglun lun, T.49.2031): Mahasamghikas, thesis 3. 
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La Vallée Poussin comments: 


In AKB vii, F 89-94, there are clear explanations of the unhindered knowledges 
(pratisamvids) and some references, notably the Bodhisattva-bhimi, p. 90, note, and 
the Sutradlamkara, p. 138. 


Samuccaya-vyakhya (T.31.1606.0759b): 


1. unhindered knowledge (of the designation) of the factors (dharma-prati- 
samvid) (7% SEER), i.e., knowledge of synonyms, e.g., ignorance (avidya), non- 
knowledge (ajfidna), non-insight (avipasyan@), etc.; 


2. unhindered knowledge of the designated thing (artha-pratisamvid) (4 # 
ie HE), i.e., knowledge of the specific and common characteristics, and of the 
abhiprayas, [i.e., without doubt: of the meaning that the listeners have in mind]; 


3. unhindered knowledge of etymology (nirukti-pratisamvid) (2)\| #5] SE REE): 
knowledge of languages and of etymology (nirukti, nirvacana); 


4. unhindered knowledge of eloquence (pratibhana-pratisamvid) (#47 Skike 
fz), 1.e., knowledge of the various kinds of dharmas: this [dharma] exists as a 
real entity (dravya-sat), exists as a designation (prajnapti-sat), exists as the con- 
ventional (samvrti-sat), exists as the absolute (paramartha-sat). 


Samgraha of Asvabhava (T.31.1598.0424a): explanations of Kuiji (10A/12v-13r.). <653> 


On the Buddha's “gift of languages”, see the very interesting details in Vibhdasa 
(T.27.1545.0410), studied by S. Lévi, “Notes Chinoises sur Inde”, issue 5 of BEFEO, 
1905: 286 (see Appendix One). 


#3129 X. Hindrance qua not yet possessing mastery with regard to dharmas (dharmesu 


#3130 


vaSita-pratilambha-dvarana RAE HRE BEB). 
Namely, this is one part of the innate ({24) hindrance to what is to be known 


(jfieya-dvarana Fx): it brings about that one does not possess mastery with 
regard to dharmas (1.e., of dharanis, of concentrations [samadhis] and of activity). 


This hindrance (f) hinders the cloud that is the knowledge of Dharma (maha- 
dharma-jiiana-megha Kik #3 Z) of the tenth stage (bhiimi #4)—[i.e., the cloud 
that is the knowledge directed at suchness (tathata)|—along with that which 
this cloud carries and stores (Fit #s) (1.e., dharanis, concentrations [samdadhis]) 
and the activity (1.e., superknowledges [abhijfids]) which [this “cloud”’] {9/35v.} 
generates (fi; #U3 34). 


#3131 On entry into the tenth stage, this hindrance is abandoned for good. 


#3133 


#3135 
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This is why it is said that the tenth stage abandons two delusions (mohas), along 
with their incapacity (dausthulya): 


1. Delusion qua [hindering] the great superknowledges (mahda-abhijna-moha 
A tH75 fg), namely, that which hinders (ff) the activity which this cloud of Dharma 
(dharma-megha) generates (fff ti=334). 


2. Delusion qua [hindering] the penetrating or entering into what is subtle and 
secret (siiksma-guhya-praskandana-moha \& A (AN eR), Namely, that which 
hinders (f) the great cloud (that is the knowledge) of Dharma (maha-dharma- 
megha Ki#:*9 ), along with its contents, (i.e., that which this cloud carries and 


stores) (Fit ay jek) 10 


XI. Although this tenth stage (bhiimi #4) possesses mastery (8 4£) of dharmas; 
nevertheless, it cannot be said to be perfect (#4), because there still remain 
hindrances (Gvarana [): <#3134> the subtle ({#) innate hindrance to what is to 
be known (jfieya-dvarana Fir Fife) and the seeds (bijas *#) of the spontaneous 
({£3#) hindrance of defilements (klesa-dvarana {8'\%/). At the time when the 
adamantine concentration (vajra-upama-samadhi = i|"ixE) (actually manifests), 
these hindrances are abandoned (all at once) and the bodhisattva enters into the 
stage of the tathdgatas (U13K Hi). 


This is why (it is said that) the stage of the buddhas (#+)) abandons two delu- 
sions (mohas), along with their incapacity (dausthulya) {9/36r.}: 

1. Delusion qua the very subtle attachment with regard to all objects that are 
to be known (sarva-jneya-arthesu-suksmatama-dsanga-moha ? F&—Y) Fr Fsz 
fix GN AW = tex), Namely, the subtle (4) hindrance to what is to be known (jfeya- 
Gvarana Fi Xi he). 

2. Delusion qua very subtle obstructions (siksmatama-vibandha-moha ? FR GKAR 
istiex), Namely, the seeds of any spontaneous ({£#) hindrance of defilements 


(klega-dvarana $8} he fe). 


This is why the Samuccaya-Sastra (Samuccaya-vyakhyd, T.31.1606.0763c) teaches: 


When the bodhisattva attains bodhi (=##2), he abandons (7) all at once 
(48) the defilements (klesas {8 ) and the hindrances to what is to be 
known (jfeya-dvarana Fit *f): he thus becomes an arhat ('} #47) and 


1035 guhya (?) = bimi *2%%, equivalent to abhisamdhi. But Kuiji: “that which is prevented 
by this delusion (moha) is both subtle and bimv’’. 
praskandana, wuru }& A, above, #2363 (read anupraskand) and #2853 (read praskand). 
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a tathdgata (#028), for he realizes great nirvana (mahd-nirvana Ki) 
and great bodhi (maha-bodhi K3##). {10/1r.} <654> 


La Vallée Poussin comments: 


Kuiji: “This text 1s easy to understand: we will not take the trouble to explain it”. 
— But the distinction between the two delusions (mohas), i.e., (1) the delusion qua 
attachment (zhuo =) (? nivarana, adhyavasdana, abhiniveSa, asakti, dsanga, upa- 
bhoga) and (2) the delusion qua obstruction (ai fi) (? vighdta, abhigdta, pratighdata, 
samhara, vighna, vibandha, avrti, G@varana) 1s not familiar to us. 


#139 These eleven hindrances (dvaranas [t) are included in the two hindrances (f=), 


#3143 


#3144 


[1.e., (1) the hindrance of defilements (klesa-advarana) and (2) the hindrance to 
what is to be known (jfeya-dvarana)]. (See #2873.) 


1. With regard to the first, (i.e., the hindrance of defilements ({8\{&)): 


a. The seeds (bijas f&) of the defilements (klesas {8}{{}) to be abandoned by 
the path of insight (drg-heya 5 FB) are first abandoned (£7) (by the path of 
insight 5%4) on entry into the joyous stage (pramudita-bhimi *x= +). The 
manifestation (samudacara #42) of (that hindrance ([é)), i.e., the defilements 
of this category, has already been tamed ({X) before this stage (bhami #4). 


b. The seeds (##) of the defilements to be abandoned by the path of cultivation 
(bhavana-heya ‘ff fi) are abandoned all at once (HE) (at the time when) the 
adamantine concentration (vajra-upama-samdadhi < li\"@i XZ) (actually manifests 
(ERE RII). [This refers to the seeds—not to the incapacity (dausthulya)—which 
the defilements generate: this incapacity is abandoned during the stages.] The 
manifestation (i) of (that hindrance ([&)), i.e., the defilements of this category, 
has (gradually or) partially (#) (i.e., the non-innate part) been tamed ({k) before 
the stages (HUAI). 


From the first stage on, the bodhisattva can completely tame ({(#) them (all at 
once (i#)), like an arhat (| #72), (causing them never to become active again 
(7% 44T)). Yet, although in the first seven stages, the defilements can, temporar- 
ily (27), manifest through the power of intention (#77), nevertheless, that is not 
a fault (4). In the eighth (stage) and above, they (absolutely) never become 


1036 This refers to the bodhisattvas qua ordinary worldlings (bodhisattvas-prthagjanas) (“sudden 
realization’) and to the hearers (Srdvakas) who turn towards bodhi” in the state of 
trainee (Saiksa); as for the arhats who “turn [towards bodhi]’, they have already aban- 
doned the hindrance of defilements (klesa-dvarana). 


#3146 


#3148 
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active again (4 ba 4{7).!°’ 

2. With regard to the second, (i.e., the hindrance to what is to be known (Ff 
URE): 

a. The seeds (bijas f£) to be abandoned by the path of insight (drg-heya) (2 
Firat) {10/lv.} are first abandoned by the path of insight (darsana-marga #4) 
on entry into the first (or joyous) stage (pramudita-bhami (=). The mani- 
festation (of that hindrance (f—)) has already been tamed ({X) before this stage 
(311). 


b. The seeds to be abandoned by the path of cultivation (bhdvand-heya) ({E Fr 
fifi) are (gradually or) progressively (3#f-x) abandoned (and exhausted) (#1) 
during the ten stages (st); at (the time when) the adamantine concentration 
(vajra-upama-samadhi <i "@i7E) (actually manifests (Fi 4£Ai/)), they are aban- 
doned (and exhausted) for good (7). The manifestation (2) of (that hin- 
drance ([m)) <655> has (gradually or) partially (#) (i.e., the non-innate part) 
been tamed ({k) before the stages; in (the course of) the ten stages (752 +i), 
it becomes completely tamed (7k {K#). [The power of the path of one stage 
tames the manifestation of the hindrance of the higher stage. ] 


In the eighth stage (bhimi) and above: 


1. The hindrance (a@varana) associated with the sixth cognition (vijfidna 7X 
a) No longer becomes active (#477), for, (during) pure contemplation, the mind 
(4 3GSVL») (.e., knowledge without conceptual figurating [nirvikalpaka-jiiana], 
directed at one or other of the two kinds of emptiness [Sainyatdas]) and its fruits 
(£) (.e., the attainment of cessation [nirodha-sam4patti] and the subsequently 
acquired knowledge), forming a series (#842), oppose the two kinds of seizing 
(grahas), 1.e., of a person (pudgala) and of dharmas (dharma). 


2. The hindrance associated with the seventh cognition (can still become active 
but) does not when the knowledge (#7) of the emptiness of dharmas (dharma- 
Siinyata i#7£) or its fruits (52) occur (and tame (ff) it). 


3. As for the first five evolving cognitions (pravrtti-vijidnas) (#4i%)—whuile 
accepting that (their support) has not yet been transmuted (pardvrtti #§(k) du- 
ring the stages (see #3271, #3284)—they cannot involve the activity (or manifes- 


1037 guyili HURT); see #3058. (Bukky6é Daijiten, p. 453a). — In the first four stages (bhiimis), 
the afflicted view of a self (a4tma-drsti), etc.; up to the seventh stage, attachment (rdga), 
etc. — For the benefit of sentient beings, of course. 


Kuiji cites Pusa yingluo jing (T.16.0656): “the bodhisattva tames and does not abandon”’. 
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tation) (Fi2) of the two hindrances (f) which are tamed ({K) by the pure (# 
fi) Contemplation of the sixth cognition. 


#3152 Although with regard to the path of cultivation (bhdvand-marga (£74) and during 
the ten stages (-+-#1/iz), the bodhisattva {10/2r.} does not abandon (7) the seeds 
(bijas #&) of the hindrance of defilements (klesa-dvarana tH} [), nevertheless, 
he indeed gradually (#) abandons (i) the incapacity (dausthulya f=). This 
is why YBh (1.30.1579.0562a) says that (every single (——)) incapacity of the two. 
hindrances is abandoned at three abodes (or states) (viharas {ir). 


#153 Although incapacity (%%#) is abandoned in all the abodes (or states) ({iZ), never- 
theless, three states ({iz) are highlighted as being characteristic (44). Hence, the 
loose expression (fa) of YBh. 


La Vallée Poussin comments: 
The three abodes (vihGras), 1.e., states of abandoning, are: 


1. the joyous abode (pramudita-vihdara) (first stage); 

2. the spontaneous or effortless abode without any marks (andbhoga-nir- 
nimitta-vihdra) (eighth stage); 

3. the absolute abode (parama-vihdra) or abode of the tathdgata (tathagata- 
vihara) (stage [bhumi] of the buddhas). 


On entering these abodes one abandons: 
1. three categories of incapacity (dausthulya) of the hindrance to what is to be 


known (jfieya-dvarana-paksya): 1.e., that of skin, flesh and bones (tvaggata, phalgu- 
gata, saragata, comp. Vyutpatti, 19, 83); 
2. three categories of incapacity of the hindrance of defilements (kleSa-dGvarana): 
a. defilement that generates the bad destinies (@payika-kleSa); 
b. defilement that hinders the “purification” (= perfection) of the receptivity 
with regard to dharmas destined not to arise (anutpattika-dharma-ksanti); 
c. defilement in the state of seeds (bias). (See the Bodhisattva-bhami in Rahder, 
p. 25) 


#3155 How does one abandon (gt) the seeds (bijas *&) of the two hindrances (Gvaranas 
ft), gradually (#) or all at once (#8)? 


#3157 1. Seventh cognition (vijfidna). 


The seeds of the hindrance of defilements (kleSa-dvarana) (}#\{E*&) (associated 
with) the seventh cognition—to whichever (of the three) spheres of existence 


#3159 
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(= 5) the defilement is related to—are abandoned all at once (#4), (in one 
moment (—#!/#}),) at the time when the saint of the three vehicles (= 3) is 
about to obtain the fruit of the non-trainee (asaiksa) (#22). 


Likewise, the seeds (##) of the hindrance to what is to be known (jfieya-Gvarana 
FR URE) <656> of the seventh cognition (are abandoned all at once,) in one mo- 
ment (—AJ Af), at the time when the bodhisattva is about to become a buddha 
((#5). 


This is so for these defilements occur (#) spontaneously ((£%), inwardly (4) 
(not being at all directed outwardly); there is no reason to distinguish the coarse 
(=) and the subtle (Ail): [although they are of eighty-one categories, 1.e., nine 
for the realm of desire (kama-dhatu), etc.,'°* they are all “like the ninth category 
of the perception-sphere of neither ideation nor non-ideation (naiva-samjnda-na- 
asamjnd-ayatana)’’|. 


2. Six cognitions (vijfidnas). — As for the seeds of the two hindrances (avaranas) 
of the six cognitions, it is necessary to distinguish: 


a. Seeds of the hindrance of defilements (klesa-Gvarana) (tH }§f2f@). 


The seeds (of the hindrance of defilements associated with the other six cog- 
nitions)—to be abandoned by insight (drg-heya bijas FA H#t)—{10/2v.} are aban- 
doned all at once (#4) in the path of insight (into reality) (darsana-marga) (& 
5444), [more precisely, in the path of expulsion or unhindered path (a@nantarya- 
marga #€[4j74) of the path of insight into reality (tattva-darSana-marga B 5%8)| 
(see #2929). This holds for those (in the state of insight (5£,{iz)) of the three vehi- 
cles (= 3). 

Seeds to be abandoned by cultivation (bhdvand-heya bijas (EFh&): 


i. a first class (48) of saints of the two vehicles (#€), in regard to [the seeds of the 
defilements of] each (!]) of the nine stages (bhumis #1) that make up the three 
realms (dhatus ¥:), abandons nine categories (7Lim), but gradually (#-x), one 
by one (—-—);'°? 


li, a second class of saints of the two vehicles, in regard to [the seeds of] the 


defilements [of each (5!])] of the nine stages that make up the three realms, 
abandons nine categories, but by combining [these nine categories] into one 


1038 AKB vi, F 198. 


1039 Thus eighty-one kinds of abandoning; these are the saints who seize the fruits one 
after the other, i.e., the successive ones (Gnupiurvakas) studied in AKB vi, F 232. 


#3160 


#3162 
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group (& 4—#));!™° 


iii. the bodhisattvas (=), in the adamantine concentration (vajra-upama- 
samadhi = iiil\"@i 7), abandon all at once (#7) (the three realms (= 8) in one 
moment (—€l fs). 


b. Seeds of the hindrance to what is to be known (jfieya-dvarana) (Fit FRE FE). 


The seeds of the hindrance to what is to be known (Fi##)—1to be abandoned 
by insight (drg-heya bijas 5A @#f)—are abandoned all at once (4) on entry, 
1.e., the first mind-moment, into the first stage (bhimi) (4JHU#).1>). — The [seeds] 
to be abandoned by cultivation (bhdvand-heya {& FR) are, (later,) during the 
ten stages (#4), abandoned successively (or gradually) (31°) in (the period ({iz) 
of) the path of cultivation (bhdvand-marga {#4 {i). — The adamantine concen- 
tration (vajra-upama-samadhi ill) "fi EZ) succeeds in (abandoning and) exhaust- 
ing (&f##) them all at once, (i.e., in one moment (—£]#})). Indeed, {10/3r.} [since 
these seeds] are directed inwardly (i.e., the body) and outwardly (1.e., objects) 
(RAH), coarse and subtle objects (arise) (HsAHs=4E ), they thus present a wide 
variety of natures, (i.e., classes and types (m8). 


The praxis-oriented faculties (indriyas #&, 1.e., faith, etc.) of the saints of the two 
vehicles (#€) are dull (#t). In the gradual abandoning (#1) of the hindrance 
(avarana \é), these saints must generate (jé)—-separately (5!]) for each category— 
the path of expulsion (Gnantarya #£ fH]; 1.e., unhindered path) and the path of 
liberation (vimukti f#¥ fit), the path of preparation (prayoga fil{7) and the path of 
advancement (visesa }B#£) (see #3069),'“' either for each category (5!)) or for a 
group (#8). <657> 


La Vallée Poussin comments: 


After an unhindered path (Gnantarya-marga) which abandons a category of defile- 
ment (kleSa) (1.e., strong-strong, strong-medium, etc.), there follows a path of liberation 
(vimukti-marga) by which the practitioner takes “possession” of the abandoning of 
the said category. Thus, nine unhindered paths (Gnantarya-margas) and as many 
paths of liberation (vimukti-margas) for the defilements (klesas) of the realm of 
desire (kama-dhatu), for those of the first meditation (dhyana), etc. The path of 
liberation of the first category does not have the use of the unhindered path of the 
second ... . There may be as many paths of preparation (prayoga-margas) (i.e., 


1040 Compare those who are detached for the most part (the bhiyo-vitaradgas) of the AKB 
vi, F 198. 


1041 AKB vi, F 277. 
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preparation for the unhindered path) and of paths of advancement (visesa-mdargas) 
(following the path of liberation) as there are categories; or else, one path of prepa- 
ration before the first unhindered path and one path of progress after the ninth path 
of liberation. 


On the contrary, the bodhisattvas (=) are of sharp praxis-oriented faculties (#!] 
=). In the state (iz) of the gradual abandoning (#7) of the hindrance (Gvarana 
lg), they do not have to generate (%) separately (5!) a path of expulsion (or 
unhindered path) (Gnantarya #€[4]) and a path of liberation (f#}ht), for, from 
moment to moment (ARIAL), they abandon (££) (1.e., path of expulsion) and 
“realize” (3) the abandoning (i.e., path of liberation). The four paths, i.e., path 
of preparation (I{T), etc., are—from moment to moment, all related with each 
other (#4 )—the path of preparation, etc. 


La Vallée Poussin comments: 


The unhindered path (Gnantarya-mdrga #£[#]) of the first category, having reached 
its second moment, is the path of liberation (vimukti-marga); it is, in its first moment, 
the path of preparation (prayoga-marga }II{7T) of its second moment. 


The path of liberation (ht) of the first category is the unhindered path of the second 
category, it is the path of liberation of the first category; it is the path of prepara- 
tion of the following path ... . 


The third unhindered path (Gnantarya-m4rga) is the path of advancement (visesa- 
marga }¥%##) of the first unhindered (Gnantarya) [path]; it is the path of liberation of 
the second category; it is the unhindered path of the third category; it is the path of 
preparation of the fourth unhindered path, ... . <658> 
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#3165 


#3167 


#3168 


#3169 


La Vallée Poussin comments: 

See #2783. 

Compare the Madhyanta, chap. 11 (T.31.1599.0454c): 
The dharma-dhdatu has ten meanings (arthas): 


| (1) kun tu ’gro don (2) mchog gi don || (3) rgyu mthun don gyi mchog nyid dang | 
| (4) yongs su dzin pa med don dang || (5) rgyud rnams tha dad med don dang | 
| (6) nyon mongs rnam dag min don dang || (7) tha dad med pa’i don nyid dang | 
| (8) ’bhri med ’phel ba med don dang || (9-10) dbang ni rnam pa bzhi yi gnas | 


These ten meanings (arthas) (or kinds of suchness [tathatds]) are realized in the 
ten stages (bhimis) and destroy as many ignorances (avidyds). 


Same doctrine in the Samgraha (T.31.1594.0145b); Vasubandhu (T.31.1595.0222a and foll.), 
which cites (T.31.1595.0223a25) the Madhyanta. — It is not a matter of ten kinds of such- 
ness but of ten characteristics of the dharma-dhatu qua what is to be known (dasa- 
laksana-jreya-dharma-dhatu). 

The ten kinds of true suchness (tathatds 4) are: 


1. Universal true suchness (sarvatraga-tathata #17 A4]): — (This means that 
this true) suchness is that which is revealed (udbhavita Fit i) by the two kinds 
of emptiness (Sanyatas — 22) or non-self (nairadtmyas), for there is not a single 
dharma that is not empty from these two points of view.!% 


2. Most excellent true suchness (parama-tathata i/#3#. 4): — (This means that 
this true) suchness {10/3v.} is that which is endowed with infinite qualities (guna 
#368), (for it is the most excellent among all the factors (dharmas)). (See 
Siddhi F 536.) 


3. True suchness qua the most excellent outflow (parama-nisyanda-tathata Fiji. 
E41): — (This means that this true) suchness is that which has, for its outflow, the 


1042 Vasubandhu (T.31.1595.0222a25): “This dharma-dhatu (= suchness [tathata]) pervades all 
the conditioning forces (samskdras) (HUE FR ° WS — DYE te hs HERR), for there is not 
a single dharma that is not non-self (nirdtmaka)” (#24 —3&FER RX). 
Asvabhava: “It is the emptiness of dharmas (dharma-Sinyata), for there is not a single 
dharma that is not empty (Sinya)’. Our text says: “There is not a single dharma that is 
not doubly empty (Siinya)’. — Madhydanta: “By understanding this suchness (tathata), one 
obtains the nature-of-things qua sameness of self and others (sva-para-sama-dharmata)” 


(ofS Bl EAE SK PE). 
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#3173 
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teaching (of the Dharma) (desana-dharma) (FR yitBUK), for this teaching is the 
most excellent among (all other) teachings. 


4. Independent and non-seizable true suchness (aparigraha-tathata #tt%Z 
#411): (This means that this true) suchness is that which is non-susceptible to 
being “appropriated” (#£/7%/B), for it is not a support (Fit #k Hz) for the con- 
ceiving of “self” (i.e., seizing of a self [atma-graha 4% #4], etc.), for it is not 
“seized” (Fit Xx) by these kinds of conceiving. 


5. True suchness qua being non-differentiated in regards to type (abhinna- 
jatiya-tathata *8&5\|E.4]): — (This means that this true) suchness is that which 
does not present a difference (4!) in terms of types (48), for it is not diversified 
<659> like the eye (HE), etc. [It constitutes a single real entity (dravya); samsdra 
and nirvana are merged. | 


6. True suchness qua not being polluted and not being purified (asamklista- 
avyavadata-tathata #4433 2 u]): — (This means that this true) suchness is that 
which is non-defiled (#£%) in its nature (prakrti A), for it cannot be said 
(that later it becomes pure (?#)), ie., that first it is defiled and that then it is 
pure (73). 

7. True suchness qua being non-differentiated (abhinna-tathata 4 5|E 4M): 
— (This means that this true suchness,) although it is what is defined (or what 
is established) (vyavasthita YZ), (in many teachings of the Dharma (4#i34),) 
in various ways (#f#), nevertheless, is without differences. [The texts define it 
as the absolute (parama-artha), the dharma-dhatu, the good (kuSala), the bad 
(akuSala), etc.: it is foreign to the most subtle mark of existence (Le., as arising 
and ceasing = utpdda-nirodha-siksma-nimitta-samudacara).\ {10/4r.} 


8. True suchness qua being neither increasing nor decreasing (anupacaya- 
apacaya-tathata 7°34 jE 41): — (This means that this true) suchness is that which 
(is beyond the concepts of increasing or decreasing (B34 ji#4)), for it does not 
increase by purity (7) and does not decrease by pollution (4). [Whether good 
or bad dharmas increase or decrease, it remains as it 1s.] 


This suchness is also designated by the name true suchness qua being the sup- 
port of mastery of characteristics and lands (laksana-ksetra-vaSita-samniSraya- 
tathata *8-- B 4E PA fk 41). — (This means that once this true suchness has been 
obtained, i.e., realized (#8), the mastery (i 7£)) allows to create and modify 
the characteristic (#8) of things (i.e., gold, silver, etc.) and the lands (ksetras +) 
(see #3115); [a mastery that is already acquired in the eighth stage (bhimi)]. 
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#3175 9. True suchness qua the support of the mastery in the knowledges (Gfdna- 
vaSita-samniSraya-tathata * 5 4 AA 4k #40): — (This means that once this true 
suchness has been obtained, i.e., realized (#44), the mastery in the knowledges), 
that is, the unhindered knowledges (pratisamvids 4 1§#/#) (ninth stage [bhami)), 
(is obtained). 


#3176 10. True suchness qua the support of the mastery of activity, etc. (kriya-ddi- 
vaSita-samnisraya-tathata 3 8 te At (ku): — (This means that once this 
true suchness has been obtained, i.e., realized (#44), one has mastery) in all 
bodily-vocal-mental activities (/£3¢), superknowledges (abhijfids ##38), gates of 
dharanis (dhadrani-mukhas #4##F'4) and gates of concentration (samadhi-mukhas 
ze FY) (tenth stage [bhimi]). 


La Vallée Poussin comments: | 
The Madhyanta distinguishes four kinds of mastery: 


1. without conceptual figurating (nirvikalpa); 
2. purity of the land (ksetra-visuddhi); 

3. knowledge (jfidna); 

4. mastery of activity (kriya-vaSitda). 


The first two are acquired in the eighth stage (bhimi), the third in the ninth stage 
and the last in the tenth stage. [Compare the ten masteries (vaSitds) of the Sam- 
graha (T.31.1594.0149b05) = Vyutpatti 27.] 


The Madhyanta concludes: 


| chos kyi dbyings la ma rig pa || nyon mongs can min sgrib pa bcu | 

| sa bcwi mi mthun phyogs rnams kyi || gnyen po dag ni sa yin no | 

The ignorances (avidyds) relating to the dharma-dhdatu constitute ten non-de- 
filed hindrances (Gvaranas); the stages (bhamis) counteract the factors (dharmas) 
which oppose the ten stages. 


[It is interesting to compare the Tibetan with Paramartha (T.31.1599.0454c) and Xuan- 
Zang (T.31.1600.0468a).] <660> 


#3177 Although, in itself (‘£), true suchness (tathatd) is (really) free of variations (or 
differentiations) (#£5!]), {10/4v.} nevertheless, these ten kinds are (figuratively) 
distinguished ({f1Z) in terms of the excellent qualities (#34) [which they cause 
to be realized and generated, or by which they are realized]. 


#3178 Although, from the first stage (bhumi) on, the bodhisattva already understands 
(3) all ten kinds of suchness (tathatds), nevertheless, he still does not yet realize 
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(#) and practice ({7) them in a perfect way ([E]%a): thus, the kinds of suchness 
are established in the order ((@% #17) in which—in the ten states—they are 
perfectly realized and practiced. <661> 


KLE. 


K.E.A. 


#3180 


K.E.B. 


#3183 


#3185 
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Path of the non-trainee (aSaiksa-marga). — Transmutation of the support 
(asraya-paravrtti) and its fruits!” 


E.A. Two transmutations (pardavrttis): nirvana and bodhi; #3180 
E.B. Six kinds of transmutation; #3183 
E.C. Four aspects of transmutation; #3194 


Two transmutations (paravrttis): nirvana and bodhi 


In this way, during the ten stages (bhiimis #4), the bodhisattva (= (g) has ener- 
getically (4%) (cultivated and) practiced ({£77) the ten excellent practices 
(carya f47), abandoned ten (heavy) hindrances (Gvarana Hi), realized ten 
kinds of true suchness (tathatas #40). He can obtain, 1.e., realize (784), the two 
kinds of transmutation of the support (Gsraya-pardavrttis 4K), namely, nirvana 
and bodhi. 


Six kinds of transmutation (paravrtti) 


In short (#§), six kinds of transmutation of the support (GSraya-paravrtti #{K) 
are distinguished: !™ 


1. Transmutation qua breaking the power and increasing the force (bala-ud- 
ghata-prabhdava-vardhana-paravrtti ? 7277 22 BER). 


(This means that,) during the first two periods (i.e., provision [sambhdra] and 
preparation [prayoga])—by the practice of resolve (adhimoksa)'™ (Fs #, resolve 
for vijiapti-matratd: period of the path of provision [sambhara-marga]), and by 
modesty (i) and shame (‘) (#3185) (“conquering” (or “reaching)” [1] the notion 
of vijfiapti-matrata: period of the path of preparation [prayoga-marga])—[a] the 
bodhisattva breaks (udghdata #2) the power (bala 47)) of the defiled seeds (bijas 
4-#8) that occur in the root-cognition (mila-vijfidna A#); [b] he increases (vardh 
#2) the force (or efficacy) (prabhdva ? 3) #8) of the pure dharmas, ((i.e., seeds,)) 
(#8) within (4) the root-cognition. Although he does not yet abandon (£7) the 
seeds (f#) of the hindrances (Gvaranas [é), 1.e., he does not yet really realize the 
transmutation of the support (GSraya-paravrtti #4ik), nevertheless, as he {10/5r.} 
gradually (##;) tames the actual manifestation (#;{K3H{T) of the hindrances, we 
can also say that the transformation of the support occurs. 


1043 See #2984—#3000. 
1044 Samgraha (T.31.1594.0148c19); Asvabhava (T.31.1598.0435a). 
1045 Editors: LVP renders here adhimukti, which would be {F ##. 


#3186 


#3187 
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2. Transmutation qua penetration (prativedha-pardvrtti #i7= #4). 


This means that, during the third state, (i.e., the state of penetration (#8 i2))— 
by (the power of) the path of insight (darSana-marga &%4)—the bodhisattva 
penetrates (prativedha 487) true suchness (tathata 4): by that, he abandons 
(Ei) the incapacity (dausthulya %% #2) due to (the arising of the) two conceptu- 
ally figurated (parikalpa-udbhava 7} j||) hindrances (f&). Thus, he partially 
(—4}) obtains, i.e., realizes (#4), the true (=) transmutation of the support. 


3. Transmutation qua cultivation (bhdvand-paravrtti {¢| 4). 


This means that, during the period of cultivation (bhadvana)—by the repeated 
cultivation (#{E) of (the practices ({T) of) the ten stages (bhiimis #1) (carya- 
abhiksna-bhavana)—the bodhisattva progressively (3) abandons (#1) the in- 
capacity (###) due to innate ({244) hindrances. Thus, gradually (j#f-x), he ob- 
tains, i.e., realizes (#87), the (true (=i &)) transmutation of the support. 


According to the Samgraha,'™ transmutation qua penetration (prativedha-paravrtti 
i %}) belongs to the first six stages (bhumi): in these stages, <662> the two 
contemplations (#j), that is, “with marks” (sanimitta 4%) and “without marks” 
(animitta #£+4)—which penetrate (48%#), respectively, the “non-real” (samvrti 
4) and the real (tattva H.)—become active (samudacar fA fij), (by taking turns 
(fE}#£),) in such a way that sometimes the real (or the unreal) appears and some- 
times the real (or the unreal) does not appear (© BJF EAE). 


(The Samgraha also says that) transmutation qua cultivation belongs to the last 
four stages (40):'’ for the contemplation (#3) without marks (animitta #£74) 
remains there for a long time (4< FF) without mixing (#4), with {10/Sv.} the result 
that energetic contemplation (or cultivation) (bhavand h(E #2) abandons that 
which remains of incapacity ($4 #), [with the result that] the non-real (JEE2) 
(largely (#)) no longer appears (243i). (See #3109.) 


4. Transmutation qua completion or perfection of the fruit (phala-paripiri- 
paravrtti Ble). 

This means that, during the state of final achievement (nisthd-avastha 7% #,(iZ) 
—by virtue of accumulation of infinite numbers (asamkhyeya [F] 47E FB) of dif- 
ficult practices (#7) and of excellent practices (/##{7) during three great aeons 
(kalpas) (=*K4#))—the bodhisattva, when the adamantine concentration (vajra- 
upama-samadhi <ill"@17€) (manifests), abandons for good (4) (all original 


1046 Asvabhava (T.31.1598.0435a). 
1047 ‘What about the seventh stage (bhimi)? — Kuiji (10B/21r—-v.). 
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(AX3R)) incapacities (dausthulyas =) of the hindrances (Gvaranas), he realizes 
all at once (82%) the transmutation of the support (G@Sraya-paravrtti) that con- 
sists of the achievement, (i.e., the completion or the perfection,) of the fruit of 
buddha (buddha-phala-paripiri (2 |Al%s) which will last until the end of time 
(aparanta-koti-nistha $37 2K) for the (inexhaustible) benefit (and happiness) 
(Fill 44 432) of sentient beings. 


5. Inferior transmutation (hina-paravrtti F 7¥#). 


This means the inferior transmutation of the support attained by (the two vehi- 
cles (= 3€(i2)), i.e., the hearers (srdvakas) and the self-enlightened ones (pratyeka- 
buddhas). 


These individuals (1) (exclusively) seek their own personal benefit (EEK 8 lJ); 
(2) are weary of suffering (RZ5) and aspire to suppress it (to delight in calm- 
ness) (ffK#X); (3) penetrate (#43) true suchness (tathatda) only to the extent as 
revealed (udbhdvita) in terms of the non-self (or the emptiness) of the person 
(pudgala-nairatmya +22), [for they do not understand the non-self of dharmas 
(dharma-nairadtmya)]. Consequently, although they abandon the seeds (bijas *#) 
of the hindrance of defilements (klesa-dGvarana) (|), [i.e., the cause of rebirth, 
they do not abandon the seeds of the hindrance to what is to be known (jfieya- 
avarana), which hinders bodhi]. Consequently, although they realize suchness 
insofar as it is the cessation due to deliberation (pratisamkhya-nirodha Biz=yy 
= nirvana), [they do not realize bodhi (i.e., the dharma-kdya, the perfect trans- 
mutation of the support)]. They lack the excellent (efficacies) (f4£H), i.e., quali- 
ties of omniscience (sarva-jfiata), etc. (Hence the name inferior transmutation.) 


6. Vast transmutation (vipula-pardvrtti RAKE). 


(This means the state of the Great Vehicle). {10/6r.} [The actual transmutation of 
the support, obtained, 1.e., realized (#4), by the discarding (#4) of the two hin- 
drances, and of which Vasubandhu’s stanza (karikd 29) speaks (#2981).] 


The bodhisattvas advance (j) toward great bodhi (K=#£) for the benefit <663> 
of others (#!|{t%), they are neither weary (JER) of existence (4 4t) nor do they 
delight (fk) in nirvana ({288), they penetrate (4%) true suchness “according 
to” the two kinds of non-self (or emptiness) (nairdtmyas 2), (they abandon the 
seeds of both the hindrance of defilements and the hindrance to what 1s to be 
known,) they realize all at once (#8) bodhi (#2) and nirvana (i488), and 
they possess eminent faculties (or aptitudes) (#3). (Hence the name vast trans- 
mutation.) 
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(Of these [six kinds of transmutation] which have been spoken of, it is by rely- 
ing on the vast transmutation (vipula-pardvrtti FRX) that one discards (7) 
the two kinds of incapacity (=) and obtains, i.e., realizes (#4), [both bodhi 
and nirvana)). 


K.E.C. Four aspects of transmutation (pardavrtti) 


#3194 


#3197 


Transmutation (paravrtti) (of the support) (##4k) should be considered, (in short,) 
under four aspects: 
[I. path as transmutation (paravrtti) (the pardvartaka marga AE HEI) (43194); 
II. the support (G@sraya) which is transmuted (pardavrtta) (FRB YK) (43207); 
Ill. that which is “discarded” by the transmutation (pardvrtti) (FT #844) (#3211); 
IV. that which is obtained by the transmutation (r#4), namely, nirvana 
and bodhi (#3223). ] 
I. Path as transmutation. 
This [path] is of two kinds: 
1. “path that tames” (viskambhana féfK); 
2. “path that abandons” (prahdna #é#, that cuts off [samuccheda], that up- 
roots [unmulana}). 
La Vallée Poussin comments: 
AKB 3/3v.6 [ii, F 109]; Visuddhimagga, pp. 5, 114, 320: 


1. by concentration (samadhi), there is vikkhambanappahana; 


Fede dihewl 


2. by understanding (panna), there is samucchedappahdadna. 
Role of morality (sila). 
On abandonment (prahdna) and the efficacy of the two cognitions (jfidnas), see #2676. 
1. The path that tames: 


This means that the first path hinders or tames ({K) the power of the procli- 
vities (anuSayas /k) of the two hindrances (avaranas —{), rendering the 
seeds (bijas) incapable of (inducing (5| #2) the two hindrances) into actually 
manifesting (£277). 
This path is of two kinds: 

a. impure (sdsrava # ifs) (i.e., the “six practices”, see #2667); 

b. pure (andsrava ff if). 


#3199 
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It is of three kinds (of knowledge (#)) (see #2955, #3054): 
a. preparatory knowledge (prayoga-jndana tT #2); 
b. root-knowledge (mila-jrdna *R A 49); 
c. subsequently acquired knowledge (prstha-labdha-jfidna (24%). {10/6v.} 


According to the case, [the first path] accomplishes its action of taming all at 
once (##) or progressively, (i.e., gradually) (3). 


La Vallée Poussin comments: 


From the eighth stage (bhumi) on, the preparatory knowledge (prayoga-jndana) 1s 
absent, and also the impure. 


The pure knowledges (jfidnas), 1.e., root (mula) knowledge and subsequently 
acquired (prstha-labdha) knowledge, “tame” all at once or progressively. 


The impure preparatory knowledges and the pure preparatory knowledge [tame] 
progressively. : 
2. The path that abandons: 


This means that the second path abandons for good (7k) the proclivities (anu- 
Sayas |) of the two hindrances (Gvaranas [&). 


(This path definitively) cannot be “impure” (#%), it cannot be preparatory knowl- 
edge (prayoga-jfidna Il{T). 


Indeed, the impure path has already. been practiced earlier (#4) [without gen- 


_ erating abandoning]; this impure path is induced (Fit5|) by the seizing of a cer- 


#3201 


tain characteristic (8 #4) (i.e., by a certain seizing of a mark [nimitta-graha}]) 
and hence cannot dissolve (7&) this characteristic (#9). 


On the other hand, the preparatory (1/7) knowledge aims (#3) at [a] the such- 
ness (tathata) which must be “realized” (Fi #) and [b] the root (mala) [knowl- 
edge] (or knowledge without conceptual figurating [nirvikalpa-jidna]) <664> 
which is to be induced (Fi75|): obviously, it is exclusively related with prepara- 
tion, its goal not having been accomplished (Ax ##). 


[As for the “subsequently acquired (prstha-labdha) knowledge’”’ (see #2957),] there 
are two opinions: 


1. (According to one opinion,) it is thought that the root-knowledge without 
conceptual figurating (mila-nirvikalpaka-jiidna }8 A #47 |) abandons the 
proclivities (BEER), for this knowledge directly realizes (#12) suchness, (i.e., the 
true principle (###), which is revealed by) the two kinds of emptiness (that 


#3203 
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is, of the person [pudgala] and of dharmas) (—22 Fit #4) and does not involve any 
kind of marks (nimitta) (5%*8).10% 


But such is not the subsequently acquired knowledge ({@*#). [Supposing it 
were a view “without marks” (nirnimitta), it is not directed at suchness itself, 
but at the mark of suchness.] Thus, it does not belong to the path of abandon- 
ing (prahdna-marega #8). 

2. (According to another opinion,) the subsequently acquired knowledge (with- 
out conceptual figurating) (#44847 5! #), although it does not directly realize 
(#128) suchness (tathatd), (i.e., the true principle (E{##) of the two kinds of emp- 
tiness (22)) and thus does not have the power (77) to abandon the proclivities 
(SHR) of errors that entail “confusion about the principles” (#K##), nevertheless, 
it (understands clearly (45 s)), as if present (Ei #i]), and it realizes in a non- 
upside-down way (#£f2]2%) the distinguished characteristics (vyavasthita-laksana 
#1748) and the non-distinguished characteristics (avyavasthita-laksana JF& 
IZ4H) (i.e., the paths of three minds and of sixteen minds, see #2932): {10/7r.} con- 
sequently, it also abandons (for good) the proclivities of the errors that entail 

“confusion about things” (#K 3). 


This is why YBh (1.30.1579.0606a) teaches: 


In the state of (the path of) cultivation (bhdvana) ({£%#4 fiz), one practices 
a supramundane (lokottara) path of abandoning (414144) [namely, the 
root-knowledge (mila-jiidna)|, as well as a mundane and supramundane 
path of abandoning (fH Hi ttt) [namely, the subsequently acquired 
knowledge], for an exclusively mundane path (Atit#: #4) cannot (for- 
ever) destroy (7k) the proclivities (anusayas) that have already been 
practiced earlier (#4) and have been induced by the examination (or 
seizing) of a mark (nimitta-graha *8#45 |). 


The consequence of this reasoning is that—whether their abandoning comes 
under the path of insight (darSana-mdrga) (5) or under the path of cul- 
tivation (bhadvand-marga) ({2 Fi &t)—only the root-cognition (mila-jndna) (with- 
out conceptual figurating) (#8 A. £5} 5|#) can (properly) abandon the proclivi- 
ties that cause confusion about principles (#K## 988K) [i.e., ignorance (avidya), 
afflicted view of self (sat-kaya-drsti) and afflicted view of holding to an extreme 
(antagraha-drsti), along with the defilements (klesas) and subsidiary defilements 


148 Exactly, it does not involve either an object (artha; the qualified [visesya] and the qua- 
lifier [visesana]), nor an image-[part] (nimitta-[bhaga]). 
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(upaklesas) that accompany them], because it directly realizes suchness (tathata), 
(i.e., the principle) (#iz¢##). But the (remaining) proclivities that cause confu- 
sion about things (and to be abandoned by cultivation) (EAT BTxK=2) [namely, 
attachment (raga), hostility (pratigha), conceit (mana), ignorance (avidyd), with 
their subsidiary defilements] are (properly) abandoned by the two knowledges 
(jfidnas) that belong to the path of cultivation, 1.e., by the root-knowledge (#8 4) 
and the subsequently acquired knowledge ({@). <665> 


La Vallée Poussin comments: 
On the two categories mili 2KF# and mishi 2K, see #2004; Samgraha (T.31.1595.0164b). 


The [proclivities] to be abandoned by insight (darsana-heyas)—although they are 
accompanied by ten dharmas (anger, etc.) that cause confusion about things—are 
abandoned all at once; they are thus abandoned by the root-knowledge (mila- 
jana). 

The [proclivities] to be abandoned by cultivation (bhavand-heyas) that cause con- 
fusion about the principles are abandoned in the same way. 


The bodhisattvas, in the path of cultivation (bhdvand-mdarga), do not abandon the 
defilements (klesas) that cause confusion about things. — Lengthy explanations in 
Kuiji (10B/26v.-29r.; T.43.1830.0594c04). 


II. The support (dsraya) which is transmuted (pardvrtta Fri tk). (See #2993.) 
(This support is of two kinds:) 
1. The support (asraya) that holds the seeds (bijas) (#7 f# (x): 


This means the root-knowledge (mila-jnana A #) or the eighth cognition,!™ 
because it holds (#é##) the seeds (##) of defiled (4¢) and pure (7) {10/7v.} 
dharmas; because, being actual, it is the support (Fit) of defiled and pure 
dharmas. 


The noble path (arya-mdarga #248, or pure knowledge) transmutes it (paravart 
#4) in such a way that it discards the defiled and obtains the pure (#247). — 
Although the other dependent nature entities (paratantras) (BRK THRE TE), 1e., 
the other cognitions, are also supports (4), nevertheless, they do not hold (#é 
##) the seeds (##); thus, they are not referred to in the expression “transmuta- 
tion of the support” (G@Sraya-paravriti).!° 


1049 See the Lankdvatdra, which is cited in Siddhi F 110 at bottom. 
1050 See moreover, #3271. 
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2. The support (a@sraya [for the dharmas] of confusion and of awakening (#K 


TE). 


This means true suchness (tathata .40)), which serves (fEfF) as the root (#2) 
of confusion (#«) and of awakening ({%); by relying (sri <) on it, defiled (#) 
and pure (4) dharmas can arise (444). The noble path transmutes (##) it in such 
a way that it discards the defiled (#44) and obtains the pure (##7%). — Although 
the (other) dependent [nature entities] (paratantra) also serve as support for the 
dharmas of confusion and of awakening, nevertheless, they are not a “root” (#& 
AS). Thus, they are not referred to here. 


La Vallée Poussin comments: 


a. The Samgraha knows only the first explanation, the same for Sthiramati’s Thirty 
Stanzas. 


According to the Samuccaya-vyakhya (T.31.1606.0742c09), the following should be 
distinguished: 

1. the transmutation of the mind (citta-paravrtti »(»#4{), which is the transmu- 
tation in terms of suchness (tathatd) (Hunt tk); 


2. the transmutation of the path (mdrga-paravrtti 74 #44), i.e., the noble path by 
which one obtains transmutation; 


3. the transmutation of incapacity (dausthulya-paravrtti #R# He tk), which is 
the transmutation of the root-cognition (mila-vijndna). (Kuiji, 10B/29r.). 


b. Samuccaya-vyakhy4G (T.31.1606.0764a06). — The “knowable object” (jfieya-artha) 1s 
of six types: 


1. the erroneous (bhrdnti, miluan #K&L, AKB 19/9v.9) = grahaka-grahya-graha 
(seizing of that which seizes and of that which is seized); <666> 


2. the erroneous support (bhranti-adsraya #K LAT YK = abhita-parikalpa [false im- 
aginations]) (see Siddhi F 516); 


3. the non-erroneous support (abhranti-aSraya 72K RLF YK = tathatd [suchness]), 
because it is the place of the knowledge without conceptual figurating (nirvi- 
kalpaka-jnidna); 

4. the erroneous and non-erroneous (bhranti-abhranti #@L7 2K BL) = all the good 
dharmas (understanding derived from hearing [Srutamayi prajnda}, etc.) favorable 
to the supramundane knowledge (Jokottara-jndna), because they are the object of 
figurating (vikalpas), because they are favorable to the cognition without concep- 
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tual figurating. 


5. the non-erroneous (abhranti 7.2K lL = knowledge without conceptual figurat- 
ing). 
6. the non-erroneous outflow (abhranti-nisyanda #2K ALS EL = Arya-marga- 
prstha-labdha-kusala-dharmah [good subsequently acquired dharmas of the noble 
path]). 
#211 III. That which is “discarded” by the transmutation (pardvrtti) (FT#te). 
This is of two kinds: 


[1. that which is “discarded in terms of abandoning” (Fit Br #5): discarded 
by abandoning (prahana); 

2. that which is “discarded in terms of letting go” (Fir32#s, nisrsta [setting 
free]'°'): discarded by releasing (nisarga ?)]. 


La Vallée Poussin comments: 
Same distinction in the Vibhdsd (T.27.1545.0164b): 


a. the impure (sdsrava) is the object of duanshe #§ and of duanqi Ht; 
b. _ the pure (andsrava) conditioned (samskrta) [is the object] of duanqi 3 only. 


1. That which is “discarded in terms of abandoning”: 


This means that the seeds (bijas f@) of the two hindrances (dGvaranas |) are 
discarded (#%) because they are “abandoned” (1) [that is, they belong to the 
to-be-abandoned-by-insight (darsana-heya) and to the to-be-abandoned-by-cultiva- 
tion (bhavana-heya) categories]. At the time of the true (bhiita 2) path of expul- 
sion (or unhindered path) (Gnantarya-marga #£[Hj78), [that is to say, the pure 
root-knowledge (miula-jnidna)—as opposed to all impure knowledge (jfidna) 
and even to the pure “subsequently acquired knowledge’—the path of insight 
into the characteristics (laksana-darSana-marga), #2932], the hindrance (@varana 
fe) is counteracted by the counteragent (pratipaksa 7B) [just as darkness by 
light]: it is thus abandoned-destroyed (prahd, nirudh ff). As the saint will 
never again be endowed (ks) with the seeds of the hindrance, the hindrance 
is {10/8r.} said to be “discarded” (#4). [The impure dependent (paratantra) is thus 
discarded. | 


The seeds having been abandoned, the (falsely) seized (4%) person (pudgala 
4X) or dharmas (7%) are no longer actively manifest (#177): 


1051 Vyutpatti 130, heading, 245, 1258. 
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Since the seizing (of the person and of dharmas) no longer appear (7*¥4) to a 
mind that is no longer erroneous (#1), we also say that they have been “dis- 
carded” (##). — The transmutation (praravrtti) is thus (said to be) the discarding 
(#§) of what is only imagined (parikalpita ®t FA). 


2. That which is “discarded in terms of letting go”: 
This means: 


a. the (remaining) dharmas that are impure (sasrava) without being a hindrance 
(Gvarana) {namely, the good-impure (kusala-sdsrava); one part'®” of the non- 
defined that are arisen from retribution (vipdkaja avydkrta); three categories of 
the non-defined]; 


b. the inferior pure dharmas (4 #£is) <667> [namely, the pure dharmas of the 
ten stages (bhiimis)]'°* along with their seeds (bijas #) [inferior category]. 


They are not to be abandoned (heya) but discarded because they are “discarded 
in terms of letting go” (Fit #=#§). (See #3278.) 


Indeed, (at the time when) the adamantine concentration (vajra-upama-samadhi 
ill "gE ) (actually manifests,) it has, for its result (4), a (completely) perfect 
(Fi (E]), clear (44), (pure (#43$)) root-cognition (mila-vijidna AFR) which can no 
longer serve as support ({<) for the impure or of the inferior pure: all of that is 
thus “discarded in terms of letting go” (324%). 


The seeds being already discarded (#3), the impure and the inferior pure can 
no longer actually arise: this absolute impossibility to arise is also called “dis- 
carding” (#4). — Transmutation (pardavrtti) is thus called the discarding of the 
impure dharmas of samsdara (4%) and of the inferior pure dharmas (453%). 


[At what time does this abandonment of the dharmas or seeds of the “letting go” 
category occur? | 


According to one opinion, (the remaining seeds and dharmas that are impure 
and the inferior pure dharmas [are abandoned qua letting go]) at the same time 
as the {10/8v.} adamantine concentration (vajra-upama-samdadhi # {ll "@i7E), be- 
cause they are, indeed, discarded (#5) at the same time ({HIFF) as the seeds (7#) 
of the two hindrances (=). 


According to another opinion, which is the correct one, they cannot yet be dis- 


1052 The innate seizing of dharmas (dharma-graha), which is retribution (vipdka), is “to be 
abandoned”’. 


1053 Sutralamkara, p. 106: laukika, hina-lokottara, maha-lokottara. 
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carded (#5) at this time for the path of expulsion or unhindered path (Gnantarya- 
marga #£{Hi48, i.e., the adamantine concentration) is not contradictory with them; 
on the other hand, to accept the first opinion, the bodhisattva (=) would—at 
the time of the adamantine concentration (vajra-upama-samadhi)—no longer 
have any dharmas of samsdara (42.9€¢3&) (i.e., non-defined dharmas, birth of incon- 
ceivable transformation [acintya parinamiki upapatti], #2690); (in this state,) his 
cognition (vijfidna) would no longer be susceptible to perfuming (tt i): he 
would be called a buddha ((#) from the “path of expulsion” (or unhindered path); 
and the “path of liberation” (vimukti-marga f#/ii48) would then be useless (#£ FA). 


Thus, the (remaining) impure dharmas, etc., which are not hindrances and the in- 
ferior pure dharmas are “discarded in terms of letting go” (#£#%) on the path of 
liberation (#Ait#8), consecutive to the adamantine concentration (vajra-upama- 
samadhi), because the eighth cognition, once it is stainless (vimala #, #0741), 
can no longer serve as support (#<). (See #2816, #3274.) 


IV. That which is obtained by the transmutation (pardavrtti) (Frit). 
This is of two kinds: 

[1. that which is obtained by manifestation (Fit #84) (#3226); 

2. that which is obtained by generation (Ff), (#3260). 


In other terms, (1) that which is manifested by transmutation (paravrtti) and 
(2) that which is generated by transmutation; (1) on the one hand, nirvana, (2) on 
the other hand, bodhi]. <668> 
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La Vallée Poussin comments: 


1. As for an illuminating account of the doctrines of the Siddhi, see J. Masuda, 
Der Individualistische Idealismus der Yogacara-Schule, 1926: 48-53. — These doc- 
trines are far from covering all the views of the old Great Vehicle, as will be seen 
in Appendix One (Note on the Immortal Buddha). 


2. With regard to the nirvana of the ancient tradition, 1.e., the nirvana of the 
Sarvastivadin- Vaibhasikas and of the Sautrantikas, I do not see the necessity to 
correct the views expounded in my “Nirvana’’, 1925. The criticisms of Th. Stcher- 
batsky, Bulletin of the School of Oriental Studies, 1926: 357—360, and Conception of 
Nirvana, 1927,'°* although repeated by Kaccayana, Indian Historical Quarterly, 1i1, 
p. 871, and by Das Gupta, Modern Review of Ramanand Chatterjee, July 1928: 65, 
seem worthless to me. 


However, there is a serious mistake in my little work.!°> — I have attributed to the 
Sthavira school the doctrines which Samghabhadra attributes to “the Sthavira’, 
i.e., to the Sautrantika Srilata, (Srilabha, Srilabdha): a confusion over which com- 
mentators, such as Yanhui, have stumbled, but which Puguang and Fabao clear up. 


And one omission. The Japanese treatises teach that there are two masters in the 
Little Vehicle: 


a. The Abhidharma defines nirvana as an unconditioned factor (asamskrta), as 
good, permanently present, of which one takes possession by abandoning the defile- 
ments (klesas); 


b. Tattva-siddhi of Harivarman defines nirvana as a non-existing dharma (abhava- 
dharma #£%%), i.e., absence of the causes and fruits of samsdadra (Bukky6 Daijiten, 
pp. 1372-1373). 


3. We may mention Demiéville, “Milinda’, BEFEO, 1924: 68; good entries in 
Bukkyo Daijiten, p. 1371 (The two nirvanas, according to Da zhidu lun; the nir- 
vana of the Little Vehicle and of the Great Vehicle; meaning of the word nirvana, 


See Subject Index, pp. 231—232, a good summary of what the author says about nir- 
vana. Many instructive comments. 


Erase the second paragraph of the note at bottom of Nirvana, 1925: 93, which is a 
nest of mistakes (?). — The list of the unconditioned factors (asamskrtas) of the Maha- 
samghikas, p. 186, established according to the Tibetan edition, should be read as above, 
Siddhi F 78. 
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according to Vibhdasa, 28, Nirvana-sitra, 25; the four nirvadnas, according to the 
Siddhi and commentary of the Hundred Dharmas; nirvanadhatu); the translation of 
of Vibhasa, 32, on the two nirvana-dhatus, Bulletin Académie Belgique, Dec. 1929; 
“Documents d’ Abhidharma’, Mémoires Académie Belgique, 1930-1931. 


Tipo pusa po Lenggie jing zhong waidao xiaocheng si zong lun (T.32.1639.0155) and 
Tipo pusa shi Lenggqie jing zhong waidao xiaocheng niepan lun (T.32.1640.0156), trans- 
lated by G. Tucci, Un traité d’Aryadeva sur le Nirvana des hérétiques (“A Treatise 
by Aryadeva on the Nirvana of the Heretics’). 


The verse in the Lankavatara, p. 23 should read: na nirvasi nirvane na nirvanam 
tvayi samsthitam, according to T.16.0672.0590: “The Buddha does not abide in nir- 
vana; nirvana does not reside in the Buddha”. 


4. Bodhisattva-bhimi, fol. 108a, i, chap. 17, YBh, juan 46, towards the end. <669> 


The sittras define nirvana as the cessation of the old conditioning forces (samskaras), 
the non-generation of new conditioning forces. But, say the Sarvastivadins and 
Asanga, nirvana can only be cognized by a direct and individual cognition. [The 
letter is like the finger pointing to the moon: one should not become attached to the 
letter. !°°] 


Likewise, to his son who is brought up within the palace, the king gives toys re- 
presenting animals; he praises the animals, and the child loves these toys: he takes 
him out of the palace and the child understands what his father was telling him 
about. 


Likewise, brought up in the palace of the conditioning forces (samskaras), we do 
not understand what nirvana is: when, O hearers (Srdvakas), we see the truths, 
when, O bodhisattvas, we take possession of a pure disposition (suddha-adhydSaya), 
then we understand nirvana, the peaceful (Santa) nirvana. 


Likewise, a good physician ... . 


yah punar esdm eva samskaradnadm pirvam hetusamucchinnanam pascdd aSesopa- 
ramas tadanyesam catyantam anabhinirvrttir apradurbhava ‘idam ucyate nirvanam | 
tac ca Santam klesopasamad duhkhopasamac ca veditavyam || evam ca tavad adhyd@saya- 
Suddho'’ bodhisattvo drstasatyo va $ravakayaniyo nirvandd (7) adhimukto'™® bhavati | 
evam cabhidadhati SGntam nirvanam iti | ca cdsya tasmin nirvane yathabhito vagamo 
And the Sautrantikas, at least Srilata, are attached to the letter. — See the opinion of 
Katyayana, in Siaramgama, 2, Beal, Catena, p. 309. 

YBh: “the bodhisattva who has not yet obtained a pure disposition (adhydsaya) ...”. 
YBh: “... generates a resolution (adhimukti) toward nirvana ...”’. 
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yathabhiitam jfidnadarsanam pravartate || asti tv esa yonisomanaskaras tadyatha 
rajaputro va grhapatiputro va rdjnd grhapatind vantargrhe samvardhitah syat | 
tasya ca daharasyaiva kumarabhitasya tena rajna grhapatind va krtrimaka mrga- 
rathaka va gaurasvarathaka (?) va hastirathaka va upasamhrta bhaveyuh | sa ca 
rajaputro va grhapatiputro va taih kridan ramyamanah paricarams tesv eva krtrimesu 
mrgesu mrgasamjni syat ... | athaikadd sa raja va grhapatir va svasya putrasya 
vrddher anvayad indriyanam paripakad bhitanam mrgandm varnam bhaseta 
bhitandm yavad dhastinam varnam bhdseta | tasya punah rajaputrasya va grha- 
patiputrasya va tam varnavadam Srutva evam syad esam ayam raja grhapatir va 
asmakam mrgarathakanam ydavad dhastirathakanam varnam bhasata iti | athaparena 
samayena sa raja grhapatir va svam putram bahir agaran nirvasya bhiitan mrgan 
tasya upadarsayet | tasya tan drstvé tasmim samaye pratyatmam pratyavagamo 
yathabhita utpadyeta | ime te bhitarthika mrgarathaka vistarena yavad dhasti- 
rathaka yesam asmakam pita dirgharatram varnam bhdsitavan | asmadkam eva tv 
ayathabhite rthe tatpratiruipa-matrake tatpratibimbapratibhdsamatrake adhimoksah 
pravrtta iti tena purvakenaddhimoksen@ritiyeran. °° 


evam eva samskarantargrhasamvrddhanam bodhisattvanam adrstasatyandm ca 
§ravakanam putrasthaniyanam pitrkalpair buddhair bodhisattvais <670> ca maha- 
bhimipravistair nirvanapratyaksadarsibhis tesam bodhisattvandm Sravakadnam ca 
purato nirvanasya yathddrstasya varno bhasitah | taif ca tan nirvanam gunato 
ghosamatrdnusarinya buddhya dirghardtram adhimuktam | yada punas tesam 
sambharaparipakavrddher anvayac chuddhaSayanam ca bodhi-sattvanadm drsta- 
satyanam ca Sravakanam nirvane pratyaksajnidnam utpadyate tada tesam api yatha- 
bhitah pratyavagama utpadyate | idam tan nirvanam sarvasrdvakapratyeka - 
buddhandm yasya buddhabodhisattvair varno bhasitah | asmabhis tu pirvam bala- 
prajnataya na yathabhitam adhimuktam ... . 


(First: That which is obtained by manifestation (FT ZH%#:) 

This means that that which the bodhisattva obtains due to the transmutation 
(paravrtti) manifesting it, is the great parinirvana (mahda-parinirvana Ki#Z 8). 
Although this nirvana is, from beginningless time (andadi-kalika 4°38), intrinsi- 
cally pure (svabhdava-suddha F t£ #44), nevertheless, the adventitious (7) veil 
(of the hindrances) (7) cause it {10/9r.} not to be manifest (#4). The true 


noble path (# 2%), when arising, [like a great wind,] dissipates (or abandons) 
(Ef) those veils, (i.e., hindrances,) [like the clouds,] and makes the characteris- 


1059 ritiyate for rtiyate (Lotus), Wogihara, ZDMG, 58: 454. 
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tic (#8) of nirvana, [like the moon,] be manifest (#4). This is what is called ob- 
taining of nirvana (F128). 

La Vallée Poussin comments: 

Compare AKB vi, F 205, with regard to the expression: 


“He ... puts an end to suffering” (duhkhasyantam karoti). [...] How can one 
“make” nirvana? — By removing the hindrances to the attainment of nirvana. 
Just as one says: “Make [some] space (@kasam kuru)! Tear down the house!”’. 


[In this regard, according to the Vibhdsd, 28, at the end, see the numerous etymo- 
logical explanations of the word nirvana. |] 


This word nirvana means true suchness (tathata) (#40) freed of the veils, (i.e., 
hindrances) (nirdvarana BEE). Nirvana is (itself (#8)) the pure (suvisuddha Be!) 
dharma-dhatu QG& FR). (See #3311.) 


L.A. Four kinds of nirvana; #3228 
L.B. To whom do the various nirvdnas belong? #3236 
L.C. Nirvana and bodhi; #3246 
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L.A. Four kinds of nirvana 
#3228 However, we have to distinguish (four kinds (##) of nirvana (1#8%)) (YBh, 80): 


#3231 I. Nirvana that 1s intrinsically pure from beginningless time (anddi-kdlika- 
prakrti-Suddha-nirvana AK 8 VEE EB) 00 
[Literally: mitla-dgata-svabhava-suddha-nirvana. | 
(This means the principle (2) which is true) suchness (tathata) (2.41), the nature 


(or characteristic) of all dharmas (—+i#44). Although there are adventitious 
defilements (774), nevertheless, it is: 

1. intrinsically pure (prakrti-suddha A£i}#); <671> 

2. endowed with innumerable and immeasurable (421) subtle (#4) and 
sublime (#2) qualities (377); 

3. without arising and ceasing (#¢4: #€ 1%), (tranquil (#£)) like space (i 2¥); 

. equal (sama +2) and common (sddhdrana #4) for all sentient beings; 

5. neither identical (4<—) with all dharmas nor different (4.32) from them 
(for it is the nature-of-things [dharmata], see #2765); | 

6. free of all marks (nimitta #4) (for it is not conceivable; it lacks the mark 
of that which is seized [grahya-nimitta}); 

7. free of all conceptual figurating (vikalpa) (475')) (for it does not con- 
ceive; the figurating of that which seizes [gradhaka-vikalpa] is absent 
in it); | 

8. beyond the path (#) of the intellect (2%) (= vitarka-vicara [initial in- 
quiry and investigation]: it is “realized” internally; it eludes the coarse 
mind); 

9. beyond (or abandoned (7) from) the path of words (43%) (for it is not 
the place [Gspada] of expressions); 

10. realized internally (SWAT) only by true saints (dryas #24). {10/9v.} 

This suchness—which 1s the second of the seven [kinds of suchness], #2783— 
being “calm in itself’ (prakrti-Ssanta "EA, adi-Santa ?), is called nirvana (i 


BS). 


1060 See, e.g., the Samdhi-nirmocana (T.16.0676.0697b). 
The four nirvanas are listed in the Vyutpatti, 95, 1-4. The first, simply nirvana, Tib. mya 
ngan las das pa, but, in the Chinese edition, as in Siddhi: mitla-agata-Suddha-svabhava- 
nirvana. — 1 am led to think that the Sanskrit texts, sources of the Siddhi, have merely 
nirvana. 


#3232 


#3233 


#3234 
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II. Nirvana with remainder (sopadhisesa-nirvana FER YK YEE): 

(This means true) suchness (tathata) (2401) emerged from the veil or hindrance 
of defilements (klesa-Gvarana-parimukta 48). Although [there still is a re- 
mainder (upadhi), i.e., the dharmas of retribution, which are the support of a subtle 
suffering (f75), have not yet ceased (jm), nevertheless, the defilements (klesas) 
(or hindrances (f)) are forever extinguished (74%). Thus, (it is called) nirvana. 


III. Nirvana without remainder (nirupadhisesa-nirvana #£ BR KEE): 


(This means true) suchness emerged from the suffering of samsdra (Ht). 
On the one hand, the defilements are already exhausted (##); on the other hand, 
any remainder (upadhi §#{) [that could serve as support for suffering (sasrava- 
duhkha-phala-Gsraya)| has also ceased (j&). All suffering is forever extinguished 
(7k #L). Thus, (it is called) nirvana. (This is the body of liberation [vimukti-kaya], 
#3349), 

IV. Non-abiding nirvana (apratisthita-nirvana #6 {+ RES): 

(This means true) suchness (£241) emerged from the hindrance to what is to be 
known (jfieya-dGvarana Fit Ff), [i.e., “the veil that hides the knowable’’; conse- 
quently, (this nirvana) is manifested in its integrity and its perfection]; thus, (this 
nirvana is) always assisted (fit #32) [by excellent and pure conditioned (samskrta) 
dharmas, that is to say,] great compassion (mahd-karunad K7£) and great under- 
standing (mahd-prajnid Kik#). 

From which it follows that it is neither abiding (apratisthita 7{£) in samsdara 
(4:5€), due to understanding or knowledge (jfidna); nor is it abiding (7) in 
nirvana (7/28), due to compassion. It provides for the benefit and happiness 
(F142) of sentient beings. It applies itself (FH), by understanding and compassion, 
until the end of time (apardnta-koti-nistha 325— K KE). Nevertheless, it is always 
calm (#5 4%). Thus, (it is called) nirvana. <672> 


La Vallée Poussin comments: 


See above, #3042; and also my Notes Bouddhiques in Muséon, 1914: 34; Stcher- 
batsky, Conception of Nirvana p. 235; Masuda, p. 49. 


Whatever the grammatical explanation, it is the nirvana of the one who is not abid- 
ing either in samsara or in nirvana. 


Vyutpatti, 19, 55: apratisthito nirvane. 


Bodhicaryavatara, ix, 38: apratisthita-nirvanatvena paramam Santim gate ... bodhi- 
sattve .... 
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Sutradlamkara, 1x, 14, 45, 70; xix, 62. | 

Dharmasamgiti in the Siksd-samuccaya, p. 323: sarvasattva-samacittd nitya-samadhi- 
gocarah samsGra-nirvadna-vimuktd ... sattvanadm matdapitrkap4ah ... . 
Apratisthita-nirvana (non-abiding nirvana) = nirvdnam yatra pratisthiyate (note by 
Speyer in Muséon, 1914: 33; Syntax, § 360). 

Cf. the Asta-sahasrika, p. 23: api tu sthadsyati sarvajnatayam asthana-yogena, com- 
mented on by Simhabhadra: tatra sthanam vastiipalambhah pratisthanam cetasah | 


tatpratisedhad asthanam. 


Asta-sahasrikd, p. 37: apratisthita-manaso hi tathagato rhan samyaksambuddhah 
| sa naiva samskrte dhatau sthito napy asamskrte dhatau sthito na ca tato vyutthitah. 


Vajracchedika, p. 27: apratisthita-citta (non-abiding mind). 
Samgraha, Vasubandhu (T.31.1595.0210a). 


The nirvana of the buddhas is contrasted with the special parinirvana (viSista- 
parinirvana) which is pursued by the followers of the Little Vehicle, the thirty- 
second compassion of the tathdgata, Vyutpatti, x, 32. 


L.B. 


#3236 


#3238 


#3240 
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To whom do the various nirvadnas belong? 


All {10/10r.} sentient beings possess the first [of the four kinds of nirvana]. The 
non-trainees (asaiksas #£%) of the two vehicles (3€) can possess the first three. 
Only our Buddha Bhagavat ({#24) is said to possess all four. 


Several problems present themselves. 


1. Why attribute nirvana with remainder (sopadhisesa @ERTK) to the Sugata 
(4m)? 

Although the Sugata (#1) is certainly without any real remainder (upadhi), 
i.e., any dharma that could be a real support (7 (<) of suffering, nevertheless, the 
Sugata appears as if (#i/L1) he had a remainder. [He manifests suffering ae 
and the origin (samudaya) in his bodies, see #3318. ] 


Or else, we say that the Sugata possesses nirvana without remainder (nirupa- 
dhigsesa #4) because any remainder that could be the support of suffering 
(duhkha-dsraya 7& (, duhkha-upadhi) is exhausted (#%); we say that he posses- 
ses nirvana with remainder (4 #{K) because he does not lack the kinds of re- 
mainder (upadhis) that are not the support of suffering (aduhkha-upadhi FS 
4K), [namely, the pure (andsrava) aggregates (skandhas)). ii i the 
Bhagavat (+24) is said to possess all four.) 


2. The hearers (srdvakas =f#]) and self-enlightened ones saancbabiaitad 

you say, take possession of the <673> nirvana without remainder (nirupadhi- 
Sesa FERRY). Then why is there a sitra that teaches that they do not take posses- 
sion of nirvana without remainder? 


La Vallée Poussin comments: 


a. The Siddhi accepts the nirvana of the saints of the two vehicles. — According 
to the Samgraha (T.31.1594.0148b); Asvabhava (T.31.1598.0434a) and Buddhabhiimi-Ssastra 
(T.26.1530.0312b): 


People of the determined family (gotra) obtain the escape by their vehicle 
(i.e., the hearers [Srdvakas] by the vehicle of the hearers, etc.); people of the 
non-determined family [obtain it] by the Great Vehicle or by another vehicle. 
Escape (nihsarana), 1.e., nirvana. 


Followers of the three vehicles, due to the seeds (bijas) (see #0427) as cause 
(hetu-pratyaya), due to the mirror-knowledge (adarSa-jndna) of the tathdgatas 
(#3265) as aiding condition qua dominance (adhipati-pratyaya), ... give rise to 
the noble path, expel the hindrance of defilements (kleSa-Gvarana) (or, in par- 
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ticular,) the hindrance to what is to be known (jfeya-dvarana). 


The hearers (sravakas) and self-enlightened ones (pratyekabuddhas) of the de- 
termined family—having arrived at the state of arhat, for they delight in the 
peace and in the cessation, for they have completely uprooted the hindrance 
of defilements which provokes action and “moistens” birth—when the body 
and the mind brought forth by former actions and defilements are annihilated 
by them, then they do no longer take rebirth because the remainder (upadhi) 
no longer exists; since all the conditioned factors (samskrtas), pure or impure 
(andsrava, sdsrava), either actual or in the state of seeds, have ceased with the 
remainder ... . (See #3349.) 


The hearers and the self-enlightened ones of the non-determined family, having 
reached the state of arhat, even though without defilement (klesa), aspire to 
bodhi. By the power of their resolution, they conserve their body (see Siddhi 


_ F508) and practice the Great Vehicle. Having reached the adamantine concen- 


tration (vajra-upama-samdadhi), all the hindrances (Gvaranas) having disap- 
peared, they realize the three bodies of a buddha. Although they have pure con- 
ditioned (samskrta) qualities, there no longer remains in them any impure 
(sdsrava) body and mind: thus, they realize the element of the nirvana without 
remainder (nirupadhiSesa-nirvana-dhatu). By remainder (upadhi) is meant the 
impure body and mind of the three realms (dh@tus) ... . 


Thus the followers of the two vehicles of the non-determined family obtain 
first nirvana with remainder (sopadhisesa) (1.e., state of arhat), then nirvana 
without remainder (nirupadhisesa). The bodhisattvas, on attaining the stage 
(bhiimi) of the buddhas, realize the two nirvanas at the same time: ... they have 
the nirvana with remainder since they create appearances of impure bodies and 
minds. 


To this doctrine is opposed the doctrine of the Srimdlddevisimhandda-sittra 


(T11.0310.0675a) (cited above, Siddhi F 505) and T.11.0310.0676b06: 


The hearers and self-enlightened ones all enter into the Great Vehicle, but the 
Great Vehicle is the vehicle of the buddha (buddha-yana). Consequently, the 
three vehicles are the one vehicle (eka-ydana); to realize the one vehicle is to 
obtain supreme perfect bodhi (anuttara samyak-sambodhi); supreme perfect 
bodhi is nirvana; nirvana is the pure dharma-kdya of the tathadgata (tatha- 
gata-Suddha-dharma-kaya); to realize the dharma-kaya is the one vehicle (eka- 
yana); the tathagata is none other than the dharma-kaya. It is said that the 


#3241 


#3243 


#3244 
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tathagata 1s the dharma-kaya; the endless dharma-kaya is the endless one vehi- 
cle (eka-yana); the endless one vehicle is the abandonment of the series. 


On the one vehicle (eka-yana), Asvabhava, Samgraha (T.31.1598.0447). <674> 


But the same siitra says that they do not possess nirvana (78%) in any manner 
(4%). Could it then be maintained that they also are lacking [nirvana with] re- 
mainder (sopadhisesa ® fRK)? | 


In fact, as long as their “body and knowledge” (4 “ = their body and their mind) 
last, the saints of the two vehicles (=#f#])referring to the determined families 
(niyata-gotras 7€')—have the hindrance to what is to be known (jfieya-dvarana 
Ft Sk). Since the support of suffering (duhkha-upadhi 74k) (that is to say, “that 
which serves as support for suffering’: duhkha-phala-asraya-kdaya, actual exis- 
tence) is not yet exhausted, the parinirvana'™ (literally, “the meaning of pari- 
nirvana” [parinirvana-artha |E\#<#é |) remains hidden ([#). Thus, it may be said 
that they do {10/10v.} not have nirvana (#€¥@ 8). 


This is not to say that they (really (#)) lack nirvana with remainder (sopadhi- 
Sesa) (BH fRIE SS), i.e., “reality” (or true principle) (E{#£) (or suchness [tathata]), 
which the exhaustion (4%) of the hindrance of defilements (klesa-dvarana !F 


{ei kkt) reveals (FT #1). 


But since they have not yet realized the complete (aSesa #£#f) parinirvana 
([E|#Z), it is also said that they do not have nirvana without remainder (nirupa- 
dhisesa $F): this is not to say that, later (#@), when their “body and knowl- 
edge” (4 #) have ceased (jf), there will not be the exhaustion (#) of the sup- 
port of suffering (duhkha-upadhi {K), in other terms, nirvana without remainder 
(FREER TEAS). 

Or else, if the Srimdladevisimhandda-siitra teaches that the saints of the two 
vehicles (3€) do not have nirvana (78), this must mean the fourth nirvana, 
(i.e., the non-abiding one (#£{# )), not the first three.’ 


Moreover, this statement that the saints of the two vehicles (€) do not have nir- 
vana without remainder (#£#%#/<) is meant to refer to the non-determined fami- 
lies (aniyata-gotras 7\7€t#): the latter, at the very time when they obtain, i.e., 
realize (#f%), nirvana with remainder (4 #Ri/#488), they determinately GRE) 
turn their mind (#40») toward (seeking) supreme awakening (bodhi #). By the 
power of pure concentration (4) and resolution (}f#) (that proceeds from com- 


1061 -yuanji [AlAX, Vyutpatti, 193. 
12 Both explanations according to Asvabhava (T.31.1598.0434a). 
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passion), they “conserve” their body (4 4) [and seize an existence called “of 
transformation” (parindmiki), see Siddhi F 507]: they remain for a long time 
(A4#) and do not—as the saints of the two vehicles of the determined family 
(niyata-gotra) do—enter into nirvana without remainder (#£ 8% {k). 


The (saints of the two vehicles (3€)) have a profound liking (384%) for pari- 
nirvana (|B) #x). {10/11r.} They obtain the contemplation (#i) of the emptiness 
of the person (pudgala-Sinyata + 2); they thus directly realize (#i#) true 
suchness (tathatd) (2.411) as this emptiness (Siinyatda); they exhaust (##) the hin- 
drance of defilements (klesa-dvarana ‘8\{\{), the cause of rebirth (4), (which 
ceases forever (7 })): in that way, the nirvana with remainder (4 BRIESS), <675> 
which relies on “reality” (or the true principle) (A ##), is manifested (4). The 
defilement (klesa ‘4 \) that generates rebirth (BE%4-) being exhausted (#) for 
these saints, there is no ground for a new existence to occur (due to retribution) 
(punar-bhava-vipaka 4): when the actual support of suffering (duhkha-upadhi 
ths ATK) (1.e., actual body) spontaneously ((£%£) ceases (j%)—the other con- 
ditioned factors (samskrta-dharmas 4 45%) being unable to serve as support 
(upadhi Ff) and being discarded all at once (###) as the support of suffering 
(duhkha-upadhi #k)—the nirvana without remainder (#£277288) that relies on 
reality (or the true principle) (# #2) will manifest. 


La Vallée Poussin comments: 


What are these other conditioned factors (samskrta-dharmas)? — Without doubt, 
the hindrance to what is to be known (jfeya-dvarana). Indeed, Kuiji cites here the 
Buddha-bhimi, 5: 


Among the hearers (srdvakas) and self-enlightened ones (pratyekabuddhas), 
the hindrance to what is to be known has not ceased. How can they obtain per- 
fect (atyantika) nirvana? — The trace of the hindrance to what is to be known 
(jneya-avarana-vasan4@) is non-knowledge (ajfdna), is not deflied. Even though 
it prevents bodhi, it does not prevent nirvana. Because it is not a defilement 
(klesa), it does not “moisten” birth. If, thus, the vow (pranidhana) 1s lacking, 
if one does not turn toward the Great Vehicle and bodhi, then, when this span — 
of the present life will be exhausted, there will be complete cessation. 


Although the “bodies and knowledges” (4 #7) of the saints of the two vehicles 
(#€) no longer exist at this time (i.e., when the support of suffering [duhkha- 
upadhi| has come to an end), nevertheless, since these saints have previously 
“realized” cessation (nirodha), we can attribute the nirvana without remainder 
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(nirupadhiSesa) to them. 


At this time, [in view of the complete disappearance of any marks of the mind 
(citta-nimitta),] there remains only pure (77) true suchness (tathata) (#41) 
(the first in the list on #3167), free of the ten marks (nimittas BETH, see #3355), 
identical (#24, cf. #3356), calmed-ceased (32K), blissful (sukha 244). 


Thus, from the point of view of suchness, it is said that the saints of the two 
vehicles do not differ (#4) from the buddhas ((#): but bodhi (##€) and activity 
for the benefit (and happiness of others) (parahita-kriya F'|4#{t)3¢) are absent in 
them {10/11v.}: thus, it is said that they differ from the buddhas. 


La Vallée Poussin comments: 
a. Samgraha (T.31.1594.0148b), Asvabhava (T.31.1598.0434a). 


There is, with regard to nirvana, a great difference between (1) hearers and self- 
enlightened ones (srdvakas-pratyekabuddhas) and (2) bodhisattvas. For the former— 
settled in the element of nirvana without remainder (nirupadhisesa nirvana-dhatu) 
—the “bodies and knowledges” are completely exhausted, like the extinguishing of 
a lamp. But when the bodhisattvas become buddhas, the dharma-kaya which they 
realize lasts forever without becoming exhausted, like the realm of immateriality 
(aripya-dhatu) continues without decline. <676> 


b. Saeki Kyokuga (Kando, 10/10v. in margin). 

When the determined families (niyata-gotras) enter into nirvana without remainder, 
their body and their knowledge are completely eliminated; there remains only pure 
suchness (tathata). Or else, someone will claim that in the state (avasthda) of nirvana 
without remainder, the body and the knowledge remain ... . But no Sdstra says that 


there would be matter (riépa) or mind (citta) in nirvana without remainder. 


See YBh, 80, p. 30 of the 4" vol. of the Japanese edition. 
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L.c. Nirvana and bodhi 
La Vallée Poussin comments: 


In brief, the nirvana without remainder (nirupadhisesa) obtained by the hearers 
(s§rdvakas) and the self-enlightened ones (pratyekabuddhas) is the complete ces- 
sation of all individuality (= of all body and mind) and the returning to pure such- 
ness (tathata): one might say, the return to brahman, liberation (mukti) (or body of 
liberation [vimukti-kdya]). The nirvana of the buddhas is not distinct from bodhi: it 
is suchness (tathata) plus the four knowledges; in the realization of the dharma- 
kaya and by the perfect understanding of suchness, it is absolute peace and eternal 
activity: like those of Brahma or of Krsna. 


According to the Srimalddevisimhandda-siitra or the Lotus of the good law, the 
hearers and the self-enlightened ones do not obtain nirvana: there is only one vehi- 
cle. — For the scholars who believe in the nirvana of the hearers and of the self- 
enlightened ones, the question is why the Buddha teaches the vehicle of bodhi 
to the saints who are about to enter into nirvana, for it does seem that the nirvana 
of the hearers and of the self-enlightened ones is perfect peace. 


1. Buddhabhimi-Ssastra (7.26.1530.0299b) (see #3046). 


[Question:] — The root of the noble teaching (word-for-word, Grya-deSana = 
ajna) of the tathdgatas is such that sentient beings escape the suffering of sam- 
sara. Now, when the hearers (Srdvakas) rise (akramana) to the state of the non- 
trainee (asaiksa; arhat), they all escape samsdra: the noble teaching of the 


tathagatas is thus fully accomplished (tathdgatajnd supratipanna, cf. Vyutpatti, 
48, 42). If that is so, why teach them again the dharma? 


Answer. — So that they will turn (parinam) toward great bodhi (maha-bodhi). 


[Question:] — But when the hearers—in the state of the non-trainee—have ex- 
hausted this last unique existence (vipdaka), they will definitively enter into com- 
plete cessation (nirodha), into the nirvana without remainder (nirupadhiSesa- 
nirvana). Now, the treatises teach that “the bliss of tranquillity” (vyupasama- 
sukha) {of this nirvana] is no different from that of the Buddha. Why does the 
Buddha entice the hearers toward great bodhi, toward the long suffering [l.e., 
prolonged existence]? 


Answer. — There is no painful sensation (duhkha vedanda) in the existence called 
“of transformation” (parindmiki) (see #2690) [which the arhats seize in order 
to pursue, during innumerable aeons (asamkhyeya-kalpas), the bodhisattva ca- 
reer]. Thus, the objection does not hold. 
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[Question:] — It does hold, for the existence “of transformation” (parinamiki) 
involves suffering qua the fact of being conditioned (samskara-duhkhata), 1.e., 
suffering which is the fact that all existence is impermanent and conditioned 
(samskrta) (#2678; AKB vi, F 124). 


Answer. — The arhats who have become bodhisattvas endure this suffering 
(duhkhatda). <677> But, thereby, they attain the three bodies, the qualities, the 
great joy (mahda-priti ?; xi =), the great bliss (mahda-sukha) of the tathdgatas. 


[Question:] — All these kinds of great bliss (mahda-sukhas) do not surpass the 
[bliss (sukha) of] nirvana. What is lacking in it (—what inferiority does this 
bliss have?—-) that the arhats should seek great bodhi (maha-bodhi)? 


Answer. — Nirvana involves “bliss of tranquillity” (vyupasama-sukha, jijing 
ALF, anle Z2#); but it does not involve the “experience of bliss” (sukha-sam- 
vedana, shoule =), the bliss of bodhi (sambodhi-sukha); it abandons the im- 


measurable qualities (guna), the experience of bliss, etc. 


As long as the arhat lives, he enjoys (upabhu) nirvana, for, by the twenty-second 
faculty (indriya), he experiences the joy or satisfaction (priti = saumanasya) and 
bliss or well-being (sukha = praSrabdhi-sukha [bliss of ease]) of liberation (vimukti 
= kle§a-prahana [abandoning of defilements] or samtdna-vimukti [liberation from 
rebirth}) (AKB ii, F 112). — But all that must come to an end in the final nirvana. 


[Question:] — How blissful is the conditioned (samskrta) bliss of bodhi (sam- 
bodhi) which is permeated by the suffering qua the fact of being conditioned 
(samskdra-duhkhata)? 


Answer. — The pure (andsrava) conditioned (samskrta) 1s like nirvana; being 
pure, it is not included in the suffering qua the fact of being conditioned. More- 
over, the hearers seek great bodhi (mahda-bodhi) so that innumerable sentient 
beings can escape from samsdara. 


[Question:] — The saints who have already become buddhas, do they not suf- 
fice for that? ... [For the remainder, see my article “Les neuf kalpas qua fran- 
chis Sakyamuni pour devancer Maitreya’, in T’oung-Pao, 1928: 17 and below, 
#3388.| 


2. We know how the Little Vehicle has resolved a slightly different problem of the 
same order: 


Why does the bodhisattva enter onto the long and painful career of bodhi instead 
of entering into nirvana? — Out of compassion. 
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See AKB 111, F 84; vu, F 191-192; Morale Bouddhique, F 224; Mahdapurusa- 
Sastra (‘)) (7.30.1577.0256) of Devala Bodhisattva (Lévi, BEFEO, iti, p. 47), Tokyo, 
x1x, 5, p. 50: 


The bliss of nirvana (nirvana-sukha) which the arhat obtains by abandoning 
his last body is not comparable to the bliss of the bodhisattva who abandons 
his body for sentient beings. The bliss of the arhat when abandoning existence, 
at liberation, is not comparable to the bliss of the bodhisattva who takes rebirth 
for sentient beings ... . 


L.c.A. Nirvana and the hindrance to what is to be known (jiieya-dvarana) 


#3246 If the hindrance to what is to be known (jneya-dvarana Fi Fk) does not generate 
rebirth (4), how does one obtain the non-abiding nirvana (apratisthita- 
nirvana #£{+ kz) by abandoning (ff) it? 


The hindrance to what is to be known veils (§2%) true suchness (tathata) as it 
is manifested by the emptiness of dharmas (dharma-Siinyata %:7£); it brings it 
about that one does not generate (#4) the (great) understanding (mahd-prajna 
AAL#) and (great) compassion (maha-karunad K2%) by which a buddha works 
in the service (for the benefit and happiness (!/44)) of sentient beings until the 
end of time. [The root-knowledge (mila-jndana) realizes suchness as the empti- 
ness of dharmas): then follows a subsequently acquired knowledge (prstha- 
labdha-jridna) which is great understanding (mahda-prajna) and which gener- 
ates great compassion].'°° <678> 


Thus, when it is abandoned (#), (the principle (#4) of) the emptiness of dharmas 
(7:22) is manifested (#4), which is the principle (#) of non-abiding nirvana 
(apratisthita-nirvana #&{+ 18%) since it makes one not “abide” ({#) in either (of 
the two extremes), i.e., samsdra or nirvana. 


La Vallée Poussin comments: 


The author examines the relationship of the nirvanas and the cessations (nirodhas). 
In passing, he treats the unconditioned factors (asamskrtas). 


See #0338-#0340, #2778, Siddhi F 497. 


The Vikhyapana (T.31.1602.0484b) distinguishes eight unconditioned factors (asam- 
skrtas): 


13 For the differences between great compassion (mahda-karuna) and compassion (karunda), 
see AKB vii, F 77-79. 


#3248 


#3251 


#3252 


#3253 
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space (akdasa); 

cessation not due to deliberation (apratisamkhyd-nirodha); 
cessation due to deliberation (pratisamkhyd-nirodha); 

the immovable (dnijijya); 

cessation of ideation and sensation (samjid-vedita-nirodha); 
suchness of good dharmas (kusala-dharma-tathata); 
suchness of bad dharmas (akusala-dharma-tathata); 

8. suchness of non-defined dharmas (avyakrta-dharma-tathata). 


SO ee Bo 


The unconditioned factors (asamskrtas) 2—5 (T.31.1602.0572b-c) are established with 
regard to four kinds of disconnection (visamyoga): 


a. the immovable (dnifijya) is the temporary disconnection from pleasure- 
displeasure (sukha-duhkha) (fourth meditation [dhydna}); 

b. cessation of ideation and sensation (samjnd-vedita-nirodha) is the temporary 
disconnection from the dharmas of mind and mental factors (citta-caitta- 
dharmas); 

c. [cessation] “not due to deliberation” (apratisamkhy@) is the definitive 
(Gtyantika) disconnection by the absence of causes and conditions; 

d. [cessation] “due to deliberation” (pratisamkhyd) is the definitive discon- 
nection from the defilements (klesas) by deliberation. 


1. [Question:] — If the hindrance to what is to be known (jfeya-dvarana Fr Fl 
k=) is also a hindrance to nirvana (¥#88), why does one not obtain cessation due 
to deliberation (pratisamkhya-nirodha #2) when it is abandoned (7)? 


[Answer:] — The cessation due to deliberation is disconnection (or separation 
from the bonds) (####), now, the hindrance to what is to be known does not 
bind (#). 


[Question:] — If that is so, how does one obtain nirvana (188) by abandoning 
(1) the hindrance to what is to be known? 


[Answer:] — Not every kind of nirvana (7/48) is included in the cessation due 
to deliberation (#23), for, in that case, the first nirvana, (which is pure in itself) 
((34), (10/12r.} would not be nirvana. — In fact, (it is said that) one obtains the 
unconditioned factor (asamskrta) “cessation due to deliberation” (AEA) 
when one abandons (£1) that which binds (24%) sentient beings and makes them 
abide in samsara ({£4.%€), i.e., when one abandons the defilements (klesas). The 
hindrance to what is to be known is not the cause (%&) of samsdra (4£4£); it does 
not bind (#£##) sentient beings as do the defilements (48): thus, when it is aban- 


#3254 


#3255 


#3256 
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doned (£7), one does not obtain the cessation due to deliberation (#2)%). However, 
by the fact that this hindrance (Gvarana) is abandoned, the principle (#2) of the 
emptiness of dharmas (dharma-Sunyata j# 2) is manifested (#4); this principle 
is the cessation (or calmness) of the marks (nimitta-uparama #4 #%). One says 
that the non-abiding (apratisthita) is nirvana (188), not that (this nirvdna) is 
the nature (4) of the cessation due to deliberation (F2}R). 


Thus, among the four parinirvadnas (7Y|EI 4x), 1.e., unconditioned factors (asam- 
skrtas #£;), the first and the last are true suchness (tathata #4); the other two 
are included in the cessation due to deliberation (#2). <679> 


[Question:] — If it is only by the abandoning (1) of the bonds (##) that cessa- 
tion due to deliberation (#23) is obtained, then in which of the four uncondi- 
tioned factors (i.e., (1) space [@kdaga], (2) cessation due to deliberation [prati- 
samkhyd-nirodha], (3) cessation not due to deliberation [apratisamkhya-nirodha| 
and (4) suchness [tathatda]) is the immovable (Gnifijya 7%) and the cessation of 
ideation and sensation (samjnd-vedita-nirodha) included? 


[Answer:] — These two are included in the cessation not due to deliberation (JE 
42). Indeed, it is said that they are temporary cessation (or temporary separa- 
tion) (2 ##); now, (the unconditioned factor) “cessation due to deliberation” 
(2A 4E A;) is only absolutely (or definitively) (£7) {10/12v.} cessation (jf), and 
there is cessation not due to deliberation (JE#2}) which is not absolutely (or 
forever) (7K) cessation (ji). 


La Vallée Poussin comments: 


When one enters into the path of insight (darsana-marga), one rejects two kinds 
of modes of birth (vonis: egg and moisture), the birth in Kuru and in Asamjji, the 
female body: relative to these dharmas, there is absolute cessation not due to delib- 
eration (apratisamkhya-nirodha). But when one “tames” the seeds (bijas) in such a 
way so that they do not generate “actual” dharmas, there is non-absolute cessation 
not due to deliberation: encountering the proper conditions (pratyayas), these seeds 
are capable of engendering actual dharmas. (Kuiji). 


2. Or else, the non-abiding nirvana (apratisthita-nirvana #£{¥ K) is also in- 
cluded in the cessation due to deliberation (pratisamkhya-nirodha 42 '§), for it 
is obtained when the hindrance (dvarana [) has ceased by the power of true 
deliberation (pratisamkhyad Bt#27)). 


The cessation due to deliberation (2%) is of two kinds: 


a. obtained by the cessation of the bonds (}x##%), that is, obtained when 


#3257 


#3258 
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one abandons the defilements (klesas 8) that cause rebirth (4); 


b. obtained by the cessation of the hindrance (jie ¢+), that is, obtained, 
i.e., realized (#64), when the other hindrance (=) is abandoned. 


Thus, of the four parinirvanas, (i.e., unconditioned factors) (VUE AX #E A), the 
first is true suchness (tathatda); the last three are cessation due to deliberation 
(F2%). When the immovable (Gnifjya 78) and the cessation of ideation and 
sensation (samjfid-vedita-nirodha) are temporarily tamed (#7 fX) (or have tempo- 
rarily ceased) (#7), they are included in the cessation not due to deliberation 
(apratisamkhya-nirodha jE +=); when they have definitively ceased (22H) 
(i.e., obtained by the fact of bodhi), they are included in the cessation due to 
deliberation (F2 7K). 


3. Since the hindrance to what is to be known (jfieya-dvarana fit #1) is also 
a hindrance (f=) to nirvana (7/8), why is it said that it is only a hindrance to 
bodhi (bodhy-dvarana =z)? 


La Vallée Poussin comments: 


Buddhabhimi-Ssdastra (T.26.1530.0310c). — The defilements (klesas), 1.e., attachment 
(raga), hostility (pratigha), etc., in the state of envelopments (paryavasthana) or 
of proclivity (anusaya) (AKB v, F 1), active or inactive, make a hindrance to the 
arising of the noble path, make a hindrance to the arising of nirvana. As they dis- 
turb the “body and mind”, they are called hindrance of defilements (klefa-dvarana). 


The hindrance to what is to be known (fieya-dvarana) covers the “knowable”’ 
(jneya), itis a non-defiled non-knowledge (aklista ajidna) which 1s a hindrance 
to omniscience, but not to nirvana. Indeed, we see that the hearers (Srdvakas), 
<680> although they have the hindrance to what is to be known (jfieya-dvarana), 
obtain nirvana. — These two hindrances (Gvaranas) are called “stains” (mala) ... . 


It is well said that the hindrance of defilements (kleSa-dvarana }8\{{{) makes 
only a hindrance to nirvana (7288): does this mean that it is not a hindrance 
to bodhi (#2421)? {10/13r.} In fact, the noble teachings (Grya-desand, 5240) take 
up the position from the point of view of the principal (function) (8-H) of the 
two hindrances (@varanas); in reality (#2), both form a hindrance (=) to the two 
fruits (2). 


Thus, among the four nirvdnas (V9¥#88), only the last three are called “obtained 


by manifesting them” (Fit #4), [caused by the cessation of the hindrances]. 
<681> | 
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(Second (see #3223): That which is obtained by generation (ff 4#$):) 


(This means that) that which the bodhisattva obtains “by generating it” (Fit4E #4) is 
the great bodhi (mahd-bodhi K###). 


[Among people who possess the family (gotra) of the bodhisattva,] although the 
seeds (bijas f#) that generate (RE“) great bodhi exist at all times (483k), never- 
theless, these seeds do not generate great bodhi as long as the hindrance to what 
is to be known (jfieya-dvarana Fr Fxk#) makes an obstacle (%€). When this hin- 
drance (Gvarana) is abandoned (#) by the power (77) of the (noble) path (22%), 
great bodhi arises from its seeds (##): this is what is called obtaining great bodhi 
(43:2 #2). Once arisen, it continues, uninterruptedly (# © #84), forever (or until 
the end of time) (apardnta-koti-nistha $3 7K). (This bodhi consists of classes 
(44) of mind (-()) that are associated (#4) with four kinds of knowledge (jfianas 
#).) 


* KOK 


M.A. Four knowledges (jfidnas): definition; #3262 

M.B. Relationship of the four knowledges (jfanas) with the cognitions (vijfidnas); 
#3271 

M.C. Time of the arising of the knowledges; #3274 

M.D. Seeds (bijas) of the four knowledges; #3285 

M.E. Object (alambana) of the four knowledges; #3288 

M.F Various activities of the four knowledges; #3295 
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#3262 What is great bodhi (mahda-bodhi)? — It is the various classes of mind (1.e., eighth 
cognition [vijfidna], etc.) associated with four knowledges (jfidnas #7): 


#3265 


1. 


[1. mirror-knowledge (Gdarga or mahd-ddarsa-jhidna KA#*); 

2. knowledge of equality (samata-jnana #3); 

3. knowledge of discernment (pratyaveksand-jfidna tz); 

4. knowledge of accomplishing action (krtya-anusthana-jfiana p&FnVE#)). 
La Vallée Poussin comments: | 

The four knowledges (j/fidnas) are defined and studied in detail in the Buddha- 
bhiimi-Sastra (T.26.1530.0302a12, 0304b20, 0309a19, 0321a03) and in the Sutralamkara, 


ix, 67—76. — See Masuda, Der Individualistische Idealismus, pp. 53-57 (“Die Ansicht 
der Yogacarins von der Bodhr’). 


Bukkyo Daijiten cites the Dacheng bensheng xindi guan jing (T.03.0159.0291) and the 
Putixin lixiang lun (T.32.1661.0541). 


Vyutpatti, 5; Dharma-samgraha, 94 (fifth knowledge [jidna]: knowledge of the 
pure dharma-dhdatu [suvisuddha-dharma-dhdatu-jiadnam ca] = knowledge of such- 
ness [tathatd-jndna], see #3285). 


In the Nadma-samgiti, chapters AdarSana-jfidna-stuti, etc. 


Patisambhida-magga, 1, p. 133, the fourteen knowledges (jidnas) of the Buddha 
of which eight are common with the hearers (srdvakas). 


Class of mind associated with the great mirror-knowledge (mahd-ddarSa- 


jniana-samprayukta-citta-varga or kalapa K\B\ S49 48 ah): 


(This {10/13v.} means that this class of) mind associated with mirror-knowledge 
(ddar§a-jnana) is foreign to all kinds of figurating (vikalpa 4} 5'|);'°* 


its object (@lambana Fit #) and its mode of operation or cognizing (Gkdra {J #4) 
are subtle (fH) and “difficult to know” (asamvidita #4, see #0578); <682> 


it is directed at every object (4278) without loss of memory (4%) (for its object 
is always present in it),! without error (amiidha 7s) (for it is never troubled- 


104 T.e., no figurating qua conceiving a self (atma-graha), no figurating qua conceiving of 


the “mine” (Gtmiya-graha), no figurating qua conceiving of that which is seized (grahya- 
graha), no figurating qua conceiving of that which seizes (grahaka-graha-vikalpa), ac- 
cording to the Buddha-bhimi. 


1065 This is why the tathdgata is called amusita-smrti (non-impaired memory). 
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dark, #2088);!°° 


it is—in terms of its nature and characteristics ((t#8)—pure (7#7) (.e., clear 
and good), foreign to any pollution (samklesa ##%); 


it is the support for absolute (or exclusive) (##) qualities (#) (higher than the 
pure [andsrava] ones of the non-buddhas), non-defiled (7) qualities (higher than 
the impure [sd@srava] ones), perfect ([2]) qualities (higher than the ones of the 
two vehicles); it is the receptacle (f«##) of the seeds (bijas) (and of the actual 
dharmas) of these qualities (FA #8); 


it manifests (4) the images (2) of the other knowledges (Gjfidnas *) (which 
themselves arise from their seeds);!%’ it engenders (4) the bodies (4) and the 
lands (ksetras +); 


it manifests (#8) (continuously and) uninterruptedly (#€/#¢41), universally (or 
until the end of time (24 2K[),) like a big mirror (XE]$), the images ({®) of all 
kinds of matter (ripas) (3. £4). 


La Vallée Poussin comments: 
Buddhabhimi-sastra (T.26.1530.0309c17-27): 


Due to the mirror-knowledge (GdarSa-jnana) of the tathdgata as condition (pratyaya), 
the images of the mundane and supramundane good (laukika, lokottara kuSala) 
dharmas, of the sense-spheres (Gyatanas), of the objects (visaya or arthas) and of the 
cognitions (vijfidnas) appear in the other series (samtdna, among other sentient 
beings). The mundane or supramundane good could not arise in the absence of the 
mirror-knowledge: when these dharmas arise, it is by its power. It is also by its 
power that [sentient beings] can realize-cognize [these images]. In other words, it - 
is due to the mirror-knowledge as condition qua dominance (adhipati-pratyaya) 
that all the mundane and supramundane good dharmas, the sense-spheres (@yatanas), 
objects (visayas) and cognitions (vijfidnas) can arise-emerge, in the same way that 
images appear in a clear mirror. Although each sentient being here is a cause (hetu), 
it is due to the mirror-knowledge as condition qua dominance that these dharmas 
arise-emerge. Just as the sprout cannot arise, even though there is a seed, if earth, 
water, etc., are lacking; just as the image does not arise, even though the original is 


1066 This is why the tathdgata is called sarva-jfid (knowing all) and sarva-akara-jna (knowing 
all modes of operation). 

1067 Or, vice versa, being the eighth cognition (vijfidna), it engenders the other knowledges 
(jfiadnas) (of which it keeps the seeds [bijas]); it manifests the bodies and the lands which 
are its development (Kuiji, 10B/47r.-v.). 


M.A. Four knowledges: definition 7 1085 


present, if the mirror is lacking. 


Someone will say: — But if that is so, will not the Bhagavat be the cause (hetu) of 
the world, just as in the case of the MaheSvara of the heretics? Since in him is re- 


cognized the “equal” (*4=, “perpetual”, “uniform” ?) cause of all the fruits of this 
world. 


[Reply:] — Our doctrine does not have this error: when mirror-knowledge arises, 
it is the condition qua dominance and not the [condition qua] cause (hetu); it is not 
the effective cause (kartar, agent); it is not permanent; it arises-emerges due to the 
twofold accumulation of merit and of knowledge during many aeons (kalpas). The 
MaheS$vara of the heretics is not like that. <683> 


#3266 2. Class of mind associated with the knowledge of equality (samata-jnana- 
samprayukta-citta-varga 4 49 48 Ean): 
(This means that this class of) mind associated with knowledge of equality 
(samata-jfidna) discerns (#4) the identity (or complete equality) (74%) of all 
dharmas (——-t]%) (by the emptiness of dharmas [dharma-Sinyata]) and the 
identity (or complete equality) of oneself and of other (sentient beings) (B {tt 
448) (by the emptiness of the person [pudgala-Sinyata)]); 
it is always (lH) associated (4£#8) with great loving-kindness (#4) and com- 
passion (28), etc.; 
it manifests (7\FH) the variety (5!) of forms (#24) of the body of enjoyment for 
others ([para-]sambhoga-kayas FA &) and their lands (=-) conforming to the 
dispositions (Fit4#) of sentient beings; 
it is the special support (#3EPTtK) of the knowledge of discernment (praty- 
aveksana-jndna #323 4); {10/14r.} 
it establishes (17) the non-abiding nirvana (apratisthita-nirvana #242); 
it continues uninterruptedly (#848), always in the same way (eka-rasa —'), 
until the end of time (22 2K). | 


La Vallée Poussin comments: 
“Establish”, vyavasthd, jianli 317, AKB 4/15v.2 [iv, F 183]. — The original perhaps 
has: establishment of the non-abiding nirvana (apratisthita-nirvana-vyavasthana). 


This mind is directed at the non-abiding nirvana; it is associated with knowledge 
(jfidna) and compassion (karund); thus, the non-abiding nirvana establishes it. Or 
else, what is called non-abiding (apratisthdna) is suchness (tathata) which know]l- 


#3267 


#3268 
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edge and compassion manifest: thus, this mind establishes the non-abiding nirvana. 
(Kuiji, 10B/48r.). 
Buddha-bhami: “The knowledge of equality (samata-jnana) establishes the buddha- 
bhimi-apratisthita-nirvana, 1.e., the non-abiding nirvana which is the stage of the 
buddhas.” 
3. Class of mind associated with the knowledge of discernment (pratyaveksana- 
jridna-samprayukta-citta-varga > 8A Fh FEL da): 
(This means that this class of) mind associated with knowledge of discernment 
(pratyaveksand-jridna) discerns (#3) the specific and common characteristics (8 
#AtE4A) of all the dharmas (and evolves) unobstructedly (asarga jndna #E KEM 
He); 
it includes the discernment of innumerable (#£&) gates (4) of dhdranis (#8##) 
(dharani-mukhas) and gates of concentration (samdadhi-mukhas) (see #3007, #3014), 
and also the jewel-like qualities (guna-ratna) (I) {#¥% ®), 1.e., those that are 
“realized” and those that are generated (Fit #4) (six perfections [pdramitds], ten 
powers, etc.); 
it manifests (8), in the (great) assemblies (KkR #), infinite (#438) (varieties of) 
activities (/— FA) (.e., superknowledges [abhijiids], etc.); 


it possesses mastery (vaSitd © £); 

it pours down (fg) the rain of the (great) Dharma (AjYEAS); 

it abandons (#) (all) doubts (4€); 

thus, it makes sentient beings obtain benefit and happiness (72 2%). 

4. Class of mind associated with the knowledge of accomplishing action (krtya- 
anusthana-jnana-samprayukta-citta-varga AXA FE 8 EOL an) 2108 


(This means that this class of) mind associated with knowledge of accompli- 
shing action (krtya-anusthdna-jndana) desires (4X) the benefit and happiness (#!] 
##) for sentient beings;!% 


it also manifests (7,34), in the ten directions (-+-77), the diversity (#2) {10/14v.} 
of illusory (emanations) (nirmita (t) of the (three) actions (= 38), i.e., of body, 
of speech and of mind (#3381); 


1068 See #3271, #3283, #3294, #3315, #3359. 


1069 L.e., followers of the two vehicles, ordinary worldlings (prthagjanas), bodhisattvas who 
have not obtained the stages (bhumis). 


#3269 


#3270 
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it realizes (AX), in that way, by the power of resolution (or original vows) (AFE . 
7J), everything that needs to be done (Fite /F 3+). 


(Thus, although each of) the (classes of) mind associated with the (four) knowl- 
edges (jnadnas V4 #7) definitively forms a simultaneous group <684> of at least 
twenty-two factors (dharmas)'*”? and—just as its mental factors—includes (or 
arises simultaneously with) ({24.) the parts (bhdgas) (i.e., that which develops 
[ 8] and that which is developed [Fit#*]), as well as the seeds (bijas ##) and 
the actual mind (#%),'°”' nevertheless, (the activity (FH) of) knowledge (jfidna #/) 
(which is the mental factor “understanding” [prajnda]) is particularly active (3%). 
Thus, the mind is indicated by the name knowledge (jfidna #9). 


Thus, it may be said that, these four (classes (4m)) fully include (#48) all the 
conditioned (samskrta 4 #;) qualities (1) (#) of the stage (bhimi #4) of the 
buddhas ((#). 


1070 Le., the mind itself, five universal mental factors (caittas), five special ones, eleven good 
ones: when the mind is associated with the knowledge of discernment (pratyaveksana- 
jfdna), add initial inquiry (vitarka) and investigation (vicdra), see #2171. 

1071 That which develops = seeing-part (darsana-bhdaga); that which is developed = image- 
part (nimitta-bhdga). 

Or else: that which develops = awareness-part (svasamvitti-bhaga); that which is devel- 
oped = seeing-part (darSana-bhaga) and image-part (nimitta-bhdaga). 
Or else: that which develops = seeds (bijas); that which is developed = actual mind. 


M.B. 
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Relationship of the cognitions (vijianas) with the four knowledges (jnianas) 


[What are the cognitions (vijidnas) the transmutation (pardvrtti) of which causes 
the obtaining of the four knowledges (fidnas)?| 


These four [knowledges] are obtained, in order (40°), by the transmutation 
(paravrtti #4) of (the class [of dharmas] associated (*8/£ 4) with) the impure (3) 
(1) eighth cognition, (2) seventh cognition (see #1400, #1411), (3) sixth cognition 
and (4) five cognitions (sasrava-astama-saptama-sastha-panca-vijnana-sampra- 
yukta-kaladpa-parivritya *8 78 te /\-C7N Beta FE in). [See #3207. ] 

Although knowledge (jfidna #7) (being a mental factor) is not cognition (vijfidna 
=), nevertheless, it exists (or evolves) (#4) by relying on cognition (3). It has 
cognition (3%) for its ruler (=). Thus, we say (with the Samgraha) that knowl- 
edge is obtained by the transmutation of cognition (# a4). 


Or else, second explanation, knowledge (#3) (which is decision, judgment, vya- 
vasdya) is weak (4) in its impure (sdsrava jf) state, whereas cognition (which 
is cognizing [vijAapti]) is strong (54), [in the impure state]. The opposite, in 
the pure state, (i.e., knowledge is strong and cognition is weak). In order to en- 
courage (#)) sentient beings to rely ({<) on knowledge and to discard (#5) cog- 
nition,'°” {10/15r.} we say that these four knowledges (4 #7) are obtained by the 
transmutation (pardvrtti #) of the eight cognitions (/\#). 


La Vallée Poussin comments: 
Buddhabhumi-Sastra (T.26.1530.0302c): 


It is by the transmutation (pardavrtti) of the eighth cognition that the mind associated 
<685> with the mirror-knowledge (GdarSa-jidna) is obtained, for the eighth, from 
that time on, holds the seeds (bias) of all the qualities, manifests and engenders 
the images of all the bodies and lands (ksetras). 


It is by the transmutation of the seventh cognition that the mind associated with the 


knowledge of equality (samatda-jnidna) is obtained, for the seventh, from that time 
on, is without the notions of self and of other, and obtains equality (samata). 


It is by the transmutation of the sixth cognition that the mind associated with the 
knowledge of discernment (pratyaveksana-jidna) is obtained, for the sixth, from 
that time on, cognizes all things without obstructions (asanga). 


It is by the knowledge of the five cognitions that the mind associated with the 


1072, Compare the old phrase: “Take recourse in knowledge (jfidna), not in cognition (vi- 
jridna)”, AKB ix, F 246. 
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knowledge of accomplishing action (krtya-anusthana-jndna) is obtained, for the 
five, from that time on, are able to realize all external works. 


According to one theory, the knowledge of accomplishing action is obtained by the 
transmutation of the sixth cognition, and the knowledge of discernment [is ob- 
tained] by the transmutation of the five cognitions.'°”? This theory is wrong, be- 
cause it does not respect the order of the knowledges (jf#dnas) and of the cogni- 
tions (vijfiidnas), because discernment (pratyaveksana) (which teaches the Dharma, 
abandons doubts) is not the concern of the five cognitions. 


1073 It should be noted that, in the Vyutpatti, the knowledge of accomplishing action (krtya- 
anusthana-jfdna) is the third knowledge (jfidna), the knowledge of discernment (praty- 
aveksana-jndana) is the fourth. 


M.C. 
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Time of the arising of the knowledges (jridnas) 
[At what time do the four knowledges (jfidnas) appear? |'°”* 


I. (Class of mind associated with the great mirror-knowledge [or, in brief,]) 
mirror-knowledge (ddarsa-jnadna KI): 


[Two doctrines, see #3218: 


1. appearance at the same time as the adamantine concentration; 
2. appearance consecutive to the adamantine concentration).] 


First doctrine, [which is incorrect, although it is taught in the Buddha-bhimi]. 
— The mirror-knowledge (first) manifests (#32) at the time of (the first appear- 
ance) (#45 Hil) of the adamantine concentration (vajra-upama-samadhi = iil] 
igi x, i.e., the unhindered path [Gnantarya-marga]) (in the bodhisattva), for the 
seeds (bijas f#) of the “cognition that is retribution” (vipdka-vijnana # FAR) 
(#0740) is also discarded (##) at the same time ({#.F¥) as the most subtle (Axia) 
seeds (##) of the hindrance to what is to be known (jfieya-dvarana Fr Fk); for, 
if the mirror-knowledge had not yet arisen at this time, an eighth cognition (i) 
holding (Gdhar #4) pure seeds (¥##) would be absent. 


La Vallée Poussin comments: 


In the Samuccaya-vyakhya, 10: “The knowledge of exhaustion (ksaya-jniana) arises im- 
mediately after (anantaram) the adamantine concentration (vajra-upama-samadhi)’’. 
This text condemns the preceding opinion. But one can answer: “anantaram means: 
at the same time as’. 


Second doctrine. — (This class), i.e., the mirror-knowledge (Gdar§a-jridna), ought 
to occur first (#2) only at the path of liberation (vimukti-marga f¥#.Aii74)—which 
follows the adamantine concentration (vajra-upama-samdadhi $l "i — when 
one first becomes a buddha (¥#] Bi (#)). Indeed, the seeds of the “cognition that 
is retribution” (2249) are not yet being discarded all at once (#8}*) at the time 
of the (first appearance of this) concentration (samadhi), seeing that they are not 
in opposition (viruddha *8%) to the unhindered path (Gnantarya-marga #£ A138). 
[They are simultaneous with it; they cease at the same time as it does.] <686> 
Indeed, the impure (sasrava is) dharmas that are not a hindrance (a@varana [&) 
(namely, the good-impure dharmas and the “cognition that is retribution” which 
is non-defined) as well as the inferior (4) pure (andsrava #is) dharmas (i.e., 
the pure dharmas of the ten stages [bhumis] and the adamantine concentration 


1074 Buddhabhimi-Sastra (T.26.1530.0304a). 
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itself, see #3215) are definitively only contradictory to the fruit of buddha ((#), 
not to the adamantine concentration (vajra-upama-samadhi). {10/15v.} Finally, 
if, at the time of the adamantine concentration (4 {il Ki), a perfumed eighth 
cognition (Fit Sik) (.e., the “cognition that is retribution’’, see #0503, #0740) would 
no longer exist, the pure dharmas would no longer increase (34) and one would 
not become a buddha (Bz). 


Consequently, it is at the time when one (first) becomes a buddha (pK f) that the 
eighth cognition is first associated with (this class), i.e., the mirror-knowledge. 
As such it remains until the end of time (452K) as an uninterrupted series 
(4848-4. 1) holding (#7) the pure seeds (bijas #4) in such a manner that they 
are not lost. 


II. (Class of mind associated with the knowledge of equality [or, in brief,]) 
knowledge of equality (samata-jndna 2+ #4). 


This knowledge (jfidna) ought to occur (first) (#] #2) in the bodhisattva when 
the path of insight (darsana 5,7) (first manifests), since this path is in contra- 
diction to the two kinds of conceiving (grdaha ¥4), 1.e., of the person (pudgala) 
and of dharmas. However, during the ten stages (bhiimis #4), the two kinds of 
conceiving (#4) that belong to the seventh cognition (vijfidna) have not yet been 
abandoned (ff): thus, it happens that the knowledge of equality (samatda-jfidna) is 
discontinuous (fHET), 1.e., when the mind (e., sixth cognition) is impure (sasrava 
imi), etc. [Up to the seventh stage, the impure and pure minds mix, see #3095, 
#3114.] But, after the tenth stage, (i.e., the stage of the cloud of Dharma (722 it4),) 
the seventh cognition and the (pure (?#)) eighth cognition (4 /\) support each 
other mutually: thus, the knowledge of equality will continue, uninterruptedly, 
until the end of time. 


La Vallée Poussin comments: 


This knowledge (jfidna) is associated with the seventh cognition (vijfidna). At the 
time of the path of insight (darsana-marga) and each time when, during the path 
of cultivation (bhadvanda-marga), mental cognition (mano-vijfidna) 1s pure, this knowl- 
edge appears: not by the power of the seventh cognition, but under the influence of 
mental cognition. 


[When the mental cognition is, at the same time, freed from the two hindrances 
(avaranas), then the knowledge of equality (samatd-jndna) and the knowledge of 
discernment (pratyaveksand-jndana) arise at the same time. When the hindrances are 
successively abandoned, the knowledge of equality arises second.] 


#3280 
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Within the buddha, the power of the seventh cognition is increased; this cognition 
no longer depends on the sixth cognition. When the sixth cognition contemplates 
the emptiness of the person (pudgala-Sinyata), then the seventh cognition remains 
focused in [the contemplation of] the emptiness of dharmas (dharma-Siinyata). <687> 


III. (Class of mind associated with the knowledge of discernment [or, in brief,]) 
knowledge of discernment (pratyaveksana-jndna WBE). 


[This knowledge Gfidna) is of two kinds: 


1. corresponding to (the class of) the contemplation of the emptiness of the 
person (pudgala-Sinyata) (4.22 #4); 

2. corresponding to (the class of) the contemplation of the emptiness of 
dharmas (dharma-Sinyatad) QG& 2 ith). ] 


The first, (i.e., the class of the contemplation of the emptiness of the person,) 
(4: 228i in) ought to occur (first) (#7 #2) [in the path of insight (darsana-mdarga) of 
the Great Vehicle for bodhisattvas of quick intelligence and] also in the path of 
insight (54iz) of the two Little Vehicles (—3€) [for the followers of the two Little 
Vehicles of the determined family (gotra) and for those of the non-determined 
family who have not turned their mind (towards a particular family)]. {10/16r.} 
(Later,) it continues until the state of non-trainee (aSaiksa #£3(iz; followers of 
quick intelligence), or until the end of the stage of resolute conduct (adhimukti- 
carya f#4J) of bodhisattvas (=f) (followers of slow intelligence), or until the 
higher states (_E fiz) (= ten stages [bhamis], and buddhas). (It may manifest,) 
except when the mind is impure (4 jf) (i.e., before the seventh stage, the mind 
is Sometimes impure) or when the mind 1s lacking (##-L») (= attainment without 
mind). 


La Vallée Poussin comments: 


The path of insight (darsana-mdrga) of the Little Vehicle only includes the con- 
templation of the emptiness of the person (pudgala-Siinyata). The path of cultiva- 
tion (bhadvana-marga) of the Great Vehicle includes the contemplation of the empti- 
ness of dharmas (dharma-Sunyata): but, in this path (mdarga), the bodhisattvas possess 
the contemplation of the emptiness of the person, for this contemplation does not 
make an obstacle to the contemplation of the emptiness of dharmas. The path of 
insight of the Great Vehicle includes the contemplation of the two kinds of emptiness: 
however, it is entered into solely by the contemplation of the emptiness of dharmas. 
This is why the contemplation of the emptiness of the person is interrupted among 
followers of slow intelligence (who already possess the path of insight of the Little 


#3281 


#3283 


#3284 
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Vehicle) at the time when they are about to enter into the path of insight of the Great 
Vehicle, i.e., at the end of the stage of resolute conduct (adhimukti-carya-bhimi). 


The second, (i.e., the class of the contemplation of the emptiness of dharmas) 
G&22 Bi Gh), ought to occur (first) (#J) in the path of insight (darsana-marga 
5ifit) of bodhisattvas (=): (later,) it continues until the higher states (_E fiz). (It 
may manifest,) except when the mind is impure (# im), when the knowledge of 
the emptiness of the person (pudgala-Siunyata) (422%) occurs, when the fruit 
(#) of this knowledge (i1.e., the subsequently acquired knowledge [prstha- 
labdha-jndna]) occurs, or when mind is absent (#£:()). 


IV. (Class of mind associated with the knowledge of accomplishing action [or, 
in brief,]) knowledge of accomplishing action (krtya-anusthdna-jndna BCFA YF 
#u Je 

1. According to one opinion, this knowledge (jidna) ought to occur (first) 
(#2) in the state of the path of cultivation (bhdvand-marga {£78 (it) of bodhi- 
sattvas, for it is induced (5]|) by the “subsequently acquired knowledge” (prstha- 
labdha-jnana *%=, which is mental cognition [mano-vijndna]). 


2. According to the second opinion, it ought to occur (first) on becoming Buddha 
(AX (#). — Indeed, during the ten stages (bhimis 4), the minds that have the sense- 
faculties (1.e., eye (HE), etc.) as support cannot be pure (andsrava #&i§), consider- 
ing that these sense-faculties are the development (Fit) of an eighth cognition, 
(i.e., the cognition that is retribution (427\#%),) which itself <688> is not pure. 
It is impossible for impure (i) dharmas—that are the special (7<3£) support 
of cognition, that are {10/16v.} contemporaneous with it, that must be directed at 
the same object (|=) 4%) as it—to bring forth (as support [##]) a pure cognition 
(HE isase) (See #1179, #2466). Between (these two), i.e., the impure faculty (#) and 
the pure cognition (#£ ji), there is, relative to the object (4%), the difference 
in terms of clarity (B94) and obscurity (HX). 


Consequently, (this class of) mind associated with the [knowledge of] accom- 
plishing action (krtya-anusthdna) occurs only (when becoming) a buddha (fx 
#), for, in him alone, does this mind find the pure faculties (#4794) in which it 
takes its support (f#). Note that this mind is frequently (#) interrupted (fii), for 
it arises from “mental application” (/F#). 


1075 Buddhabhiimi-Sastra (T.26.1530.0304a). 
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Seeds (bijas) of the four knowledges (jidnas)'°”° 


(Although the natures (}#) of) the seeds (bijas #€) of these four knowledges 
(jfidnas) exist (primordially or) at all times (A. #) (see #0427), nevertheless, in 
order for the knowledges to “actually” manifest (147), the seeds must be “per- 
fumed” (#12%). During the period said to be causal (hetu-avastha [A\fiz: before 
buddhahood), the seeds gradually increase (#34); in the (fruitional) state of 
Buddha (phala-avasthda #5) and until the end of time, they are “complete” 
(or “‘perfect”) (Eli): they neither decrease nor increase (#34 # jt). The actual 
knowledges arise (4) from their seeds (##) but do not bring about (fX%) seeds, 
they do not perfume (#4) seeds (##), [for the eighth cognition (vijfidna) of the 
Buddha is not perfumed; for, if it were perfumed,] the former buddhas (Fi (#) 
would surpass (#) later buddhas ({& (#) (see #0503). 


1076 = Buddhabhimi-Sdastra (T.26.1530.0302c). 
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Object (alambana) of the four knowledges (jnanas)'!°" 
I. Class of mind associated with the great mirror-knowledge (KA 4 tHE 


(Usain): 

First doctrine. — The mind associated with the first knowledge (jana) is direc- 
ted (%) only at true suchness (tathata) as its object (artha ), for this knowl- 
edge is the knowledge without conceptual figurating (nirvikalpaka jndna #£4} 
A#7), not the subsequently acquired knowledge (prstha-labdha jridna (R44) 
(see #2918), for its mode of operation or knowing (Gkdra {7##) {10/17r.} and its 
object (alambana Fitz) are “unknowable” or “unrecognized” (asamvidita 7 4J FU, 
see #0578; precisely, ajfeya). | 


Second doctrine. — This mind (4) is directed (#%&) at all dharmas. - 


According to the Sutralamkara (1x, 68) (7.31.1604.0607a): 


The (great) mirror-knowledge (K[E|###;) is without error (amiidha #72 
zk) in regard to all knowables (sarva-jnieyesu —¥] #%).'°? <689> 


According to the Buddhabhimi-siitra (#6 (1.16.0680.0721b13): 


[Like images appearing in a mirror, so] in the mirror-knowledge (453) 
of the tathdgata (413k), there appear (#4) all the images ({) of the six 
sense-spheres (Gyatanas Jxi, 1.e., eye, etc.), of the six objects (visayas 5) 
(i.e., color, etc.), of the six cognitions (vijfidnas #3) (1.e., visual cognition, 
etc.). [This is why the Bhagavat is omniscient. ] 


Furthermore, the mind associated with the mirror-knowledge is definitively G& 
7) directed (%&) at pure (#£ yy) seeds (bijas #4) and at the images (#2{) of bodies 
(4), of lands (ksetras +), etc. 


Its mode of operation (akdra {J) and its object (@lambana #) are said to be un- 
recognized (asamvidita 44] 4), because they are subtle (4444). But—yust as in 
the causal state (hetu-avasthda, non-buddhas), when it 1s called Glaya (("] #8 FS) 
—despite the subtlety, this mind, which is the eighth cognition, is also directed 
(%) at the conventional (samvrti {§), at the variety of dharmas. 


When the mirror-knowledge (@dar§a-jridna) is directed (#) at true suchness 
(tathata EL), it is knowledge without conceptual figurating (nirvikalpaka #% 
45} 5\|); when it is directed at other objects (#F4z), it is subsequently acquired 


1077 Buddhabhumi-Sastra (T.26.1530.0302c12). 
1078 Literally, “in regard to all objects” (sarva-arthesu or sarva-visayesu). 
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knowledge (prstha-labdha (% (35). 


In itself (#3), it is single, while in terms of its activity (vrtti, FA), it is twofold. 
When it cognizes (7) the conventional (samvrti (8), it is based on the realiza- 
tion of suchness (tathata) (#2): thus, it is then (said to be the) subsequently 
acquired (prstha-labdha 7&). [In the causal state, i.e., among the bodhisattvas, 
the seeds of the knowledge without conceptual figurating and the subsequently 
acquired knowledge are distinct. Among the buddhas, the same seeds generate 
the two actual knowledges (jfidnas).] — This comment, (i.e., being single and two- 
fold,) is applicable to the other knowledges. {10/17v.} 


II. Class of mind associated with the knowledge of equality (samata-jiidna- 
samprayukta-citta-varga Yt #4 48 RE dn): 

1. First doctrine. — The mind associated with the knowledge of equality, which 
is the pure cogitation (manas) [i.e., the seventh cognition], is only directed (7) at 
the pure (7) eighth cognition (vijfidna #x), just as the defiled (#2) cogitation, Le., 
the seventh (manas =%-C), is directed at the Glaya (Hs). (See #1233.) 


2. Second doctrine. — ([This mind] is only directed at) true suchness (tathata 
EL 4])'” as its object (42), since it is directed (%) at identity or equality (samata 
SHE SE: Pee), 1080 

3. The correct doctrine: it is (universally) directed (###%) both at “reality” (tattva 
Ei) and the conventional (samvrti (8) (as its objects ($%)): 


The Buddhabhiimi-siitra (1.16.0680.0721c) teaches that the knowledge of (the nature 
(t) of) equality (samata-jiidna) <690> obtains, (i.e., realizes) (#4), the ten 
kinds of equality (samata 32 /#). 


The Sitrdlamkara (ix, 71; T.31.1604.0607a) teaches that the knowledge of equality 
—being directed (#&) at universal identity (or equality) (4), at the identity 
(or equality) of self and of other (& {t)—displays (innumerable (#£%3)) (WF) 
images of buddhas ((#32‘®) in accordance with the dispositions (or resolve) of 


sentient beings (Ma {th f#). 


Therefore, (this class), i.e., the mind associated with the knowledge of equality, 
is (universally) directed (#5) at “reality” (EL) and at the conventional (samvrti 
{§) (which are included in the two knowledges), i.e., according to the case, the 


1079 Buddha-bhimi: “... the tathata-bhita-koti (true limit of suchness) ...”. 


1080 Reading of the Buddha-bhimi. Our text has: ... “the identity (or equality) of all dharmas 
(sarva-dharma-samaté —W)¥KE ESE)”. 
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knowledge without conceptual figurating (nirvikalpaka-jiidna) or the subsequently 
acquired knowledge (prstha-labdha-jriana). (There is no contradiction with rea- 


son (#2).) 
La Vallée Poussin comments: 


For the ten equalities (samata), see the Buddhabhimi-Sastra (T.26.1530.0313c), on which 
Kuiji (5A/30r.) comments (ad KD, 4/28r.; see #1258): 


There are three opinions (vada); the third is the accepted meaning (#2 3< #8"). 


It refers to the ten views of equality (--f#-4%) acquired during the ten stages 
(bhimis). The fifth is andlambana maitri, i.e., “loving-kindness without object”, 
which is opposed to sattva-Glamban4 maitri (“loving-kindness with sentient beings 
as object) and to dharma-dlambana maitri (“loving-kindness with dharmas as 
object”) (Dharma-samgraha, 131, with curious readings, Siksa-samuccaya, p. 212). 


We know of ten kinds of equality of dharmas (dharma-samatas) by which the bodhi- 
sattva passes into the sixth stage, Rahder, p. 47; Madhyamakavatara, p. 80, transl. 
Muséon, 1910: 278: equality of being without marks (animitta-samatda), equality of 
being without characteristic (alaksana-samata), etc. [nimitta = xiang *8; laksana 
= zixiang tH = svalaksana). 


III. Class of mind associated with the knowledge of discernment (pratyaveksanda- 
jfi@na-samprayukta-citta-varga WWE eae an): 

The mind associated with this knowledge is directed (#) at the specific (#4) 
and common characteristics (4£#8) of all dharmas, {10/18r.} without anything 
hindering (=) (asakta'™?) it, and includes (both), i.e., what is without concep- 
tual figurating (nirvikalpaka) and what is subsequently acquired (prstha-labdha). 


IV. Class of mind associated with the knowledge of accomplishing action (krtya- 
anusthana-jnana-samprayukta-citta-varga AX FRYE AE FB Eb i): 

First doctrine. — The mind associated with this knowledge is only directed at the 
five kinds of actual objects (15%) (.e., color, etc.), for the Sutralamkara (ix, 41, 
T.31.1604.0605a) teaches that each of the five sense-faculties (7:48) of the tathdgata 
(203%) functions (#4) with regard to the five objects (7.42). 


Second doctrine. — This (class of) mind is (also universally) directed (#8%) at all 
the dharmas of the three times (=t{#), (without contradicting correct reason 


1081 T.e., a frequent expression in the Vibhdasa in order to indicate the “orthodox” opinion 
from the Vaibhasika point of view. 


1082 AKB vii, F 90. 
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(iE##)). 


The Buddhabhimi-sitra (7.26.1530.0318b23), indeed, says that the knowledge of 
accomplishing action (krtya-anusthana-jfidna B<FR VE) brings forth (#2 /F) the 
emanation bodies of the tathdgata (tathdgata-nirmdna-kdayas) (#{(34) and their 
three kinds of actions (=3#); that it assures (or penetrates) (7 }#) the 84,000 
mental states (citta-carita) (t»ft# 5!) of sentient beings (see #1528, Dasa-bhiimi, 
p. 74); that it experiences (52) the past, future and present (42KFA4E). This 
knowledge would not be able to accomplish such a role if it were not universal, 
(i.e., were not universally directed) (#2). <691> 


In truth, by the power of the intentions (or dispositions) (@Saya-bala 4471) 
[of the buddha or of sentient beings], this (class of) mind associated with this 
knowledge is directed (7) at either one object (color), or two objects (i.e., color 
and sound), or several objects. The Satralamkara says that the five sense-facul- 
ties (7.#&) function (##) {10/18v.} with regard to five objects (774%): but it does 
not say that this is the entirety ("£#) of their activity. Thus, we do not contra- 
dict this text [by thinking that the five cognitions (vijfidnas) associated with the 
knowledge of accomplishing action are directed at six objects, 1.e., color ..., 
dharmas}. 


Arising due to mental application (manasikara {F&), being directed at the char- 
acteristics of things as objects (334942), generating emanations (nirmdna {() 
(and activities (3€)), the knowledge of accomplishing action is part of the sub- 
sequently acquired knowledge (prstha-labdha 44&*). 

La Vallée Poussin comments: | 

The author does not accept Dharmapala’s opinion that this knowledge (jfidna) 1s 


directed at the unconditioned (asamskrta): its domain is thus only the conven- 
tional (samvrti). 


Kuiji: “The mode of activity (akdara) of this knowledge, 1e., its mode of knowing, 
is superficial, of limited extent: it is a knowledge that is directed at things (vastus), 
not at the unconditioned (asamskrta)”’. 


M.F. 
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Various activities of the four knowledges (jrdanas )'°* 


Although it may be said that these four knowledges (jfidnas) (or classes of minds 
(tim) are (universally) directed (#8 #E%) at all dharmas, nevertheless, their acti- 
vities (FA, vrtti, karitra, vyapara) differ (4 32). 


1. The class of mirror-knowledge (Gdarsa-jridna #4) manifests (#4) the body 
of enjoyment for oneself (sva-sambhoga-kaya 4% FA &) with its (pure) land 
(i +44); it holds (#) the pure seeds we 4 es fi) [of the pure qualities of the 
fruit of buddha}. 


2. The class of knowledge of equality Ganuia aia E545) manifests (FH) 
the body of enjoyment for others (para-sambhoga-kdaya ‘t,32 FA &) with its pure 
stage (or land [ksetra 4 +4]). 


3. The class of knowledge of accomplishing action (krtya-anusthdna-jndna 
3347) manifests (BEF) the body of emanation (nirmdna-kdya #{4.) with its 
stage (clean or unclean) (+49). 


4. The class of knowledge of discernment (pratyaveksand-jnidna #422%)) dis- 
cerns (pariksate #2) the (abilities) (54 4£) and the faults G&4) (of oneself and 
others ( ft#)); it pours down the rain of the great Dharma (mahd-dharma-pra- 
varsaka IAI); it cuts the net of doubts (sarva-samSaya-jdla-vicchedin EH); 
it accomplishes the benefit and happiness (hita-sukha *'|#%) of all sentient beings. 


There are innumerable points of view from which the knowledges (jfdnas) can © 
be examined.’ — [What are their parts (bhdgas)? What are their associates (see 
#3325)? What is their ethical nature? Are they the conventional (samvrti)? ...] 
<692> 


The classes of these four minds associated with these four knowledges (jidnas) 
{10/19r.} are (called “that which is obtained by generation” (Fit 4), Le., it is) 
what the bodhisattva obtains “by generating them” (see #3223, #3260). | 


(Those that are obtained by generating) are, together (#8), designated as bodhi 
(3£#2). Together with the (previous) nirvana (7288) which is “obtained by mani- 
festing it” (Fir #844), it is called “that which is obtained by the transmutation of 
the support (a@sraya-paravrtti)” (FE) (see #3223). 


Although we have seen that transmutation (pardavrtti) (of the support) (#4 (Kk) is 
examined from four points of view (see #3194), nevertheless, we will concern 


1083 Buddhabhiimi-Ssastra (T.26.1530.0318b). 
10% ~Kuiji (10B/55). 
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ourselves here only with the two things obtained by transmutation (FiT#i4), for 
stanza (karika 29cd) says: “By abandoning the twofold incapacity (dausthulya), 
THE OBTAINING IN TERMS OF REALIZING (#84) THE TRANSMUTATION OF THE SUP- 
PORT (@Sraya-paravrtti #3 {K) OCCURS” (see #2981). <693> 


1101 


N ¢ der DHARMA-KAYA'™> 


#300 We have studied the (period of) cultivation (bhavand {& #4 fir) (#2980) and ex- 
plained what the bodhisattva obtains, 1.e., realizes (#4), by cultivation: he “‘rea- 
lizes’ (#4) (or “actualizes’) nirvana; he obtains (4%) bodhi. However, cultivation 
is not (actual) obtaining in terms of realizing (itself) (E1244) since it belongs to 
the “causal” period (hetu-avastha Aifiz). 

#3302 We have to examine the “fruitional” period (phala-avasthd), 1.e., the state or 
period (fiz) of perfection, of (final) achievement (nisthd-avastha (3%, pari- 
nisthita-bhumi). (What are its characteristics (#9)?) . 

#3303 [In the thirtieth stanza (karika), Vasubandhu explains what the fruit consists 
of.] The stanza says: 


sa evanasravo dhatur acintyah kuSalo dhruvah | 
sukho vimukti-kadyo ‘sau dharmakhyo ’yam mahd-muneh || 30 


HE BUSRRSR «SESE - | 
RIES - KAEL I - | 30 

30. This (tt), namely, is the pure element (dhdatu) (#3854), inconceivable 
(74 Es), good (#4), immutable (#7), blissful (4#); the body of liber- 


ation (vimukti-kdaya f# fii); for the Great Sage (K24/6), it is called 
dharma-kaya (4438). 


La Vallée Poussin comments: 
Compare the Subhdsita-samgraha, ed. Bendall (Muséon, 1905), fol. 93: 
tathad ca saptasatikayam prajiidpadramitayam | yo ’nupalambhah sarvadharmanaém 
sd prajhaparamita (see G. Tucci'’s edition, 1923: 14) || tatha 
aSrayasya paravrttih sarva-samkalpa-varjita | 
jiianam lokottaram caitad dharma-kayo mahadmuneh | 
vajram tad vajra-sattvo sau... . 


#3308 The Treatise: 


Transmutation of the support (G@Sraya-paravrtti #4(&) which is obtained (Fit) 
during the (previous) period of cultivation (bhdvand {#4 iz) is (the character- 


185 Karika 30. 
See Note on the bodies of the buddha in Appendix One. 
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istic (#8) of) the state of perfection or final achievement (722 fi7). {10/19v.} 


#3309 (The text says) THIS (sa tt). This word indicates the fruit (52) of (the previous) 
two kinds of transmutation of the support (i(k), [Le., nirvana and great bodhil, 
NAMELY, this fruit IS THE perfect (nisthd-gata 7#.%)'°** and PURE (andsrava 4 
tea 1°87 ELEMENT (dhatu FR). <694> 


* OK OK 


N.A. Pure element (andsrava-dhdatu); #3311 
N.B. Body of liberation (vimukti-kaya); #3349 
N.C. Dharma-kaya; #3351 


1086 In contrast to the element of the four states of provision (sambhdra), etc. 
1087 In contrast to the elements (dhdtus) of the saints of the two vehicles. 
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NA. Pure element (andsrava-dhatu) 
La Vallée Poussin comments: 
This is the “pure dharma-dhatu’’. 


The Buddhabhimi-sitra (Fodi jing 14S, T.16.0680) teaches that the stage of the 
buddha (buddha-bhimi) is made up of five dharmas, that is, the pure dharma-dhatu 
and the four knowledges (jfidnas). The Buddhabhimi-Sastra (T.26.1530.0302a03-11, 
and 0304b-0309a19) studies this pure dharma-dhatu. 


Free of adventitious stains of the hindrance of defilements (klefa-Gvarana) and 
of the hindrance to what is to be known (jfieya-dvarana); true and non-erro- 
neous nature of all conditioned-unconditioned (samskrta-asamskrta) dharmas;, 
the cause that éngenders, nourishes and supports the dharmas of the saint (drya- 
dharmas); the real nature of all the tathdgatas; pure in itself since beginning- 
less time; endowed with various qualities more numerous than the atoms in the 
universes of the ten directions; without arising or ceasing, like space; pervading 
all dharmas, all sentient beings; ... neither the same as dharmas nor different; 
neither existing (bhdva) nor non-existing (abhdva); free of all mark, conceiving, 
speech; which no one attains and which is “realized” (saksatkrta) only by pure 
knowledge of the saint (Grya-jfidna); having for its nature the suchness (tathata) 
that is revealed by the two kinds of emptiness, the two kinds of non-self; which 
is partially realized by saints (dryas) and which is fully realized by buddhas: 
this is what 1s called the pure dharma-dhatu. 


By means of ten “great comparisons’, the sitra (T.16.0680.0721a04; T.26.1530.0304b25) 
explains the relationships of the dharma-dhdatu with the dharmas: 


Just as space penetrates the different characteristics of matter (ripas) with- 
out one being able to say that it has different characteristics ...; just as space 
penetrates matter and is inherent in [matter] without being stained by the 
defects [of matter] ...; just as space supports all bodily, vocal and mental — 
actions .... 


In that way, the dharma-dhdtu is without the ten faults (4) [see Bandhuprabha’s 
Fodi jing lun BHUAS Ha, T.26.1530.0309a06]: 


1. variety (#25); 
. pollution (samklesa #E%); 
3. activity (477); 
being conditioned (samskrtatva & 4s); 
increase and decrease (42 jk); 


wa + 


#3311 


#3312 


#3315 
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6. movement ({7 8); 
7. annihilation (uccheda ff) and eternalism (SaSvata 5); 
[8. becoming fatigued (49 #); 
. being accumulated (#8 %); 
10. embraced by the multitude (#8 x)]. 


This, here, is the dharma-dhdatu’s very profound characteristic. Its workings (3¢ FA) 
and place (jg Fit) are likewise very profound (#8). 


“Pure” (andsrava fi): 


1. because the fluxes (or the impure dharmas) are (forever) exhausted (Gsrava- 
ksayat 74 im 7k #8). [It expels the fluxes; it is free of all bonds]; 


2. because it is not a place where the fluxes (or the impure dharmas) can attach 
themselves (or increase) (ananuSayandat FER Was) (AKB v, F 78); 


3. because it is (by nature) immaculate (suddha 7%: whereas, among the saints 
of the two vehicles, the hindrance to what is to be known [jfieya-dvarana] per- 
sists); 


4. because it is achieved or complete ([B]) (whereas the trainees [Saiksas] pos- 
sess only the causes of purity); 


5. because it is luminous (44) (in contrast with the saints of the two vehicles or 
with bodhisattvas). 


[The other pure (andasrava) dharmas, to tell the truth, receive only the name of 
anasrava (pure) but are, in fact, not perfectly (nistha-gata) pure.| 


Element (dhdtu $4) means “receptacle” (jg, nidhdna), because infinite (ananta 
438) and sublime (adbhuta #4) great <695> qualities (mahd-guna Ki) {#) 
have a place in it. 


Or else, element (dhdtu) means “cause” ([K)),'°? because it generates (4) the 
mundane and supramundane (t# it fH)) benefit and happiness (hita-sukha #\|2#) 
of the five vehicles (3€).!°° 


Someone might say: — So be it, the pure (suddha j§i#) dharma-dhatu (t&F*) 
is (included exclusively in the) pure (andsrava #£}%). But how can (the class of) 


1088 Thirty Stanzas: Gryadharmahetutvad dhatuh | hetvartho hy atra dhatusabdah (see #0763). 

1089 The five vehicles: humans, gods, hearers (Srdvakas), etc.: J. Przyluski, Concile de Raja- 
grha, p. 367. — Elsewhere, god (deva), Brahma, hearer (Srdvaka) etc., Lankavatara, p. 134. 
— In the Vyutpatti, p. 59, pradeSika-yana = pratyekabuddha-yana. — [Samyutta, v, 4, 
brahma-yadna = dhamma-yana.| 


#3317 


#3318 


#3320 
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minds associated with the four knowledges (catur-jnana-citta-kalapa V4*9(>4n) 
be exclusively pure? 


[Reply:] — Because all (of that which is included in the exclusively pure) is in- 
cluded in (the truth of) the path (mdarga-satya #4), this means that the qualities 
(samskrta-guna 3h) and the bodies (), lands (ksetras --), etc., of the Buddha 
(4#) are engendered (it) by the pure seeds (bijas ##), for the Buddha has com- 
pletely discarded (k#§) every seed of impure dharma. 


Although the Buddha manifests (7V#i) actions (3€), {10/20r.} defilements (klesas) 
(HATE), etc., which generate ({F) a body of samsdra (42464), and thus one could 
say that that here there is “suffering” (=) and “the generation of suffering’ (& 
52 if),'° nevertheless, all these manifestations are really pure (andsrava), and 
are part of the truth of the path (mdrga-satya #87). 


The Samuccaya-Sdstra (1.31.1605.0667c25, T.31.1606.0706c16) Says that, among the eight- 
een sense-spheres (dhdtus ¥2), fifteen are exclusively impure (sdsrava @ iff), i.e., 
(1-5) the five sense-faculties (7.48) (sense-element of the eye [caksur-dhatu], 
etc.), (6-10) the five (external) objects corresponding (7.4}2) to them (i.e., sense- 
element of visible form [rapa-dhdatu], etc.), and (11—15) the five sensory cogni- 
tions (vijfidnas) (Fi) (i.e., sense-element of visual cognition [caksur-vijndna- 
dhatu], etc.).!°! Must we think that the tathdgata (413%), being completely pure 
(andasrava), does not have the five sense-faculties, etc.? [This problem has been 
examined at #0949, #1032, 1.e., whether or not the Buddha can be said to be among 
sentient beings (sattvas).] 


1. First doctrine. — [According to the “masters of the three treatises’ (Ku1ji),] 
the qualities (44%), bodies and lands (4 +) of the tathdgatas (407k), all of these 
are very profound (2%), subtle and sublime (caru ?) (44%), neither exist (JE 
43) nor do not exist (JE #®), are separate from all figurating (vikalpa 4} ll), are 
beyond any name or speech (prapafica-atita 424 EX), are not included among 
the aggregates (skandhas #4), sense-spheres (dyatanas jx) and sense-elements 
(dhatus #), etc. <696> 


Thus, we can say, without contradicting (reason (#2)) (see Samuccya-vyakhya), 
that the buddha is not impure (sdsrava). 


La Vallée Poussin comments: 
This explanation is the third of the Buddhabhimi-S4stra (T.26.1530.0293c17), which, 


1090 Le., the truth of suffering (duhkha-satya) and the truth of the origin (samudaya-satya). 
1091 Compare AKB 1, F 58. 
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according to this sastra, is the correct opinion. — It refers to the pure land and inci- 
dentally to the bodies: | 


The truth is that the bodies and lands of the tathdgatas are very profound 
and beautiful; they are neither existent nor non-existent; neither impure (sdsrava) 
nor pure (andsrava); neither good (kusala) nor bad (akuSala) nor non-defined 
(avyakrta); are not included in the entrances to the Dharma, 1.e., the aggregates, 
sense-elements, etc., (skandha-dhatu-adi-dharma-mukhas). Those are, here, cir- 
cumstantial (parydya) designations. 


Elsewhere, it is said that, among the eighteen sense-elements (dhdtus), fifteen 
are impure, eight are non-defined: this statement concerns the coarse objects 
of ordinary worldlings (prthagjanas) and of the hearers (Srdvakas) ... . 


Elsewhere, it is said, indeed, that tathdgatas are not real aggregates (skandhas), 
sense-elements (dhdtus) and sense-spheres (dyatanas). 


If the pure land, in that way, “transcends” the aggregates, etc., we ask where it occurs: 
Does the pure land occur in the same place as the threefold world or separately? 


According to one opinion, it is separate, for a text says that it occurs above the 
Suddhavasikas ... (see Siddhi F 494). 


According to another opinion, it occurs in the same place as the threefold world, 
for it is “complete”, limitless, extending throughout the dharma-dhatu. 


The true doctrine is that the “true” land of enjoyment (sambhoga) is every- 
where: it cannot be said that it 1s outside of the threefold world, nor that it is 
in the same place as the threefold world: but, if we speak of the land of enjoy- 
ment (sambhoga) that appears to bodhisattvas, it occurs either above the realm 
of fine-materiality (ripa-dhdatu) and of the Suddhavasikas, or in an undeter- 
mined place of the four directions (?). 


#3324 2. Second doctrine [Buddhabhimi-Sastra, T.26.1530.0293c]. — The five sense- 
faculties (indriyas #, i.e., sense-element of the eye [caksur-dhatu], etc.) and the 
five objects (artha, visaya i, i.e., sense-element of visible form [ripadhatu], 
etc.) of the tathdgata (403k), proceeding from (4) an excellent concentration 
(vara-samadhija 5), are included in a form of matter (rijpa) that pertains 
to the dharma-dhatu (1.e., dharma-dhatu-ripa 7&5). Although the five cogni- 
tions (vijidnas #%) of non-buddhas (JF #) function () (= develop as the image- 
part [nimitta-bhdga] ...) by relying on the objects (i.e., bodies and lands) which 
the buddha develops, nevertheless, the coarse and the subtle (#41) must be 


#3325 


#3327 
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distinguished: that which the Buddha develops is subtle, does not come under 
the category of the five objects (7:32) (1.e., sense-element of visible form [ripa- 
dhatu\, etc.). 


As for the five cognitions (#%) of the buddha (or tathdgata (417K)), {10/20v.} they 
are not included in the five sense-elements of cognition (vijidna-dhatus FE), 
for the sutra [ Vimalakirti-nirdeSa, T14.0476.0576b04] says that the mind (Cy) of the 
tathagata (or buddha ({#)) is constantly concentrated (x2), for the treatise (sastra 
aa) (Samuccaya-vyakhyd, T.31.1606.0699b) says that the five cognitions are, (by 
nature (#),) always of the plane of distraction (viksipta #{BL). <697> 


La Vallée Poussin comments: 
a. Compare the second opinion of the Buddhabhimi-sastra (T.26.1530.0293c05-17): 


The pure land is the development of the concentrated mind. Even though it is 
matter (ripas), etc., similar to the ten sense-elements (dhatus, 1.e., visible form 
[ruipa], eye [caksus], etc.), it is not included in the ten sense-elements. It is not 
accessible to the five mundane (/aukika) cognitions (vijidnas), like blue, which 
is the object of the perception-spheres of totality (krisna-dyatanas) (AKB 
vili, F 213); it is a form of matter (ripa) that arises from mastery, which is in- 
cluded in the dharma-dhdtu. Thus, the pure land, although it has matter for its 
nature, is, nevertheless, pure (andsrava). 


Someone may say: — But then the five cognitions (vijfidnas) of the bodhisattvas 
could not attain the land of enjoyment (sambhoga)? ... . 


b. On the continuous concentration of the Bhagavat, see AKB iv, F 40 (vii, F 67): 
gaccham samahito ndgo... . [However, the Bhagavat possesses non-defined dharmas, 
Vibhdasa]; stanza cited by Asvabhava, Samgraha (T.31.1598.0440c). — The Great Vehicle 
refers to the Vimalakirti-nirdeSa, 4, 13. See Appendix One and compare Vasumitra 
(Yibu zonglun lun, T.49.2031) on the Mahasamghikas. 


The question arises: — With which cognition (vijidna #) is the knowledge of 
accomplishing action (krtya-anusthdna-jnadna KX FIVE) associated? 


a. [Answer:] — [The knowledge of accomplishing action is associated] with the 
sixth cognition because this knowledge generates (j2) the emanations (nir- 
manas {() (and their activities (FH)). 


[Question:] — But if that is so, what is the difference between this knowledge 


and (the nature of) the knowledge of discernment (pratyaveksanda-jiiana i 
4)? 


#3328 


#3329 


#3330 
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[Answer:] — The latter discerns (#4) the specific and common characteristics 
(£48), (etc., of dharmas, whereas) the knowledge of accomplishing action 
(krtya-anusthana BYR YE*?) only ("f) induces (#2) the emanations ({t). (Thus, 
there is a difference (#7!)).) 


[Objection:] — But (the classes of) these two knowledges (##) should not arise 
simultaneously (if4F), since two cognitions (x) of the same type (i.e., two men- 
tal cognitions [mano-vijiidnas]) are not (induced) simultaneously ({##£). 


[Answer:] — It does not (contradict reason) to accept that these knowledges are 
not (induced) simultaneously; but, on the other hand, it is (also not a fault (&) 
to accept) that one single (substance (#8)), i.e., cognition, can simultaneously 
function (FH) in two ways. [One single mental cognition sees color and hears 
sound; the knowledge of equality (samatd-jiidna), along with the teaching, and 
the knowledge of accomplishing action (krtya-anusthana-jiidna), along with the 
manifestation of emanations, are at the same time associated with a mental cog- 
nition. | 


b. Or else, [the knowledge of accomplishing action is associated] with the pure 
(7) seventh cognition (vijfidna) (#). To rely on the sense-faculties (#&) (i.e., 
eye [HR], etc.), to be directed (#) at colors (4), etc., (as object (+%),) is the (spe- 
cific) function (/£ FA) of the knowledge of equality (samata-jnana *-#3). The 
{10/21r.} pure seventh cognition, insofar as it brings forth the body of enjoyment 
for others (para-sambhoga-kaya (tt,52 FA) as well as (the bodies) and land (4 +. 
#4), is included in (the class of) knowledge of equality (3:44); insofar as it 
brings forth (#2) the emanations (nirmdnas #*({), it is included in (the class of) 
the knowledge of accomplishing action (krtya-anusthdna-jfidna ACE ih). 

Someone will say: — This last (class of) knowledge is obtained by the transmu- 


tation (paravrtti) of the five cognitions (7%), (is it not)? [How could it be asso- 
ciated with the seventh cognition?] <698> 


[Answer:] — From the fact that it is obtained by the transmutation (#) of the 
five cognitions, one cannot conclude that, in itself (#8), it is the five cognitions. 
(Just as, although) it is by the transmutation of samsara (#4: 7¢) that one obtains 
nirvana (18), it cannot be said that nirvdna is included in samsdara (4). 


3. Third doctrine, which is correct. 


The “qualities” (gunas 3/)##), and the bodies and lands (4 +) of the tathagatas 
(4038), are included in the aggregates (skandhas 7), sense-spheres (dyatanas Jiz) 
and sense-elements (dhdtus Fi), as they should be (yathd-yogam 41). But (these 


#3335 
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three), i.e., the skandhas, etc., can be pure (andsrava #£if%) or impure (sdsrava F@ ifs). 


In truth, the Samuccaya-Sdstra (T.31.1605.0667c, T.31.1606.0706c), etc., teaches that 
fifteen sense-elements are exclusively impure: but this statement has in its 
view the coarse objects (visaya, artha) and the “superficial” vijfidnas (ER iz) 
of the two vehicles (#€), (but does not refer to all (—4J), i.e.,) not to the fifteen 
sense-elements of the tathdgata. As for the eighteen sense-elements (5%), Le., 
faculties, objects, cognitions (eye, color, visual cognition, etc.), (possessed by 
others (BRALH)), ie., non-buddhas,'” {10/21v.} only the last three’? can be pure 
(#2); with regard to the Buddha ((#), the eighteen are pure but are not known 
(as objects) (Ait x42) by the saints of the two vehicles (3). 


In truth, some texts (Mahd-prajnid, etc.) say that the qualities (341), bodies, etc., 
of the buddhas ({#) are not included in the sense-elements (dhdtus ¥-), etc., for 
the reason that these qualities, etc., do not resemble (7[f]) the sense-elements 
(#2), etc., which are known (Fit#) by the inferior knowledge (4%) of the follow- 
ers of the two vehicles (—3€). (The principle (##) must be like that), i.e., [it is 
certain that the qualities, bodies, etc., of the Buddha are included in the sense- 
elements, etc.]. 


Why? — Because, according to all the treatises, (it is said that) all the condi- 
tioned dharmas (samskrtas) (7 757%) are included (#8) in the five aggregates 
(skandhas #4), (it is said that) all dharmas (—¥]}&) are included in the eight- 
een sense-elements (2) and the twelve sense-spheres (Gyatanas }g); there is no 
nineteenth sense-element, etc., (because of being rejected by the saints (2)) 
(Vimalakirti-nirdeSa, T14.0476.0572c). 


La Vallée Poussin comments: 
First opinion of the Buddhabhiimi-S@stra (T.26.1530.0293c03): 


The eighteen sense-elements (dhdtus) can be impure (sasrava), pure (andsrava), 
good (kuSala). If the texts say that fifteen are always impure, that eight are 
always non-defined (avyakrta), this statement relates to the coarse sense-ele- 
ments that are of the domain of the two vehicles. 


If the fruit of buddha (buddha-phala), because of being beyond <699> any name 
or speech (prapajica-atita #@/s%#m), 1s not the sense-elements (dhatus $2), etc., 
one should also not say that [this fruit] 1s, NAMELY, THE PURE ELEMENT, GOOD, 
IMMUTABLE, BLISSFUL, THE BODY OF LIBERATION (andsravo dhatuh kusalo dhruvah 


1092 Le., the two vehicles and bodhisattvas of the ten stages. 
1093 |.e., mental sense-faculty (manas), factors (dharmas), mental cognition (mano-vijndana). 
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sukho vimukti-kayah #8 tg F-= s Z38 fH An, |), for is this not pure proliferation 
(prapafica)? 


Moreover, several texts (Nirvdna-sitra, Srimalikd, Sutralamkara) teach that the 
bodhisattva, on becoming buddha, transmutes or abandons (paravrtti #4) the im- 
permanent aggregates (skandhas) (#7 #4) and acquires ({2/) permanent ag- 
gregates (#4) (precisely, endlessly renewed [prabandha-nitya] aggregates, see 
#3346), [which constitute the “golden body of the tathagata”’ (tathagata-suvarna- 
kaya), the pure (andsrava; Suddha) aggregates of the fruit of buddha]. Likewise 
also for the sense-elements (dhatus 5) (and sense-spheres (Gyatanas [i)). {10/22r.} 
— Is it then permitted to say that the buddha (or tathagata (407K)) is not the ag- 
gregates, sense-spheres and sense-elements (72% 5:)? (If it is said that) he is not 
the aggregates, etc., then this is an intentional statement (samdhda-bhdasita iE 
a). [The meaning is that his aggregates, etc., are not perceptible to inferior 
knowledges (jfidnas).] 


Moreover, if it is said that “the five cognitions (vijfidnas) are, (by nature, always) 
of the plane of distraction” (#4L), this is a statement concerning the five cog- 
nitions (possessed by others), i.e., by non-buddhas. 


We conclude that the eighteen sense-elements (5), etc., occur (entirely) in the 
body of the Buddha (#4) but that they are exclusively (At!) pure (andsrava #% jf). 
This fruit (2) of the transmutation of the support (Gsraya-pardvrtti #4) [pre- 
sents four characteristics]: 

1. INCONCEIVABLE (acintya 7%), for this fruit surpasses (3%) (the path 
of the inquiring) mind (2/4) and of expression (by speech) (= #%#4); for, being 
subtle and sublime ({#), and very profound (¢£%), the bodhisattva realizes it 
in itself by himself (§ Az); for no worldly comparison ({# Fijsay7) can give any 
idea of it. | 


La Vallée Poussin comments: 


Acintya = busiyi 7. ig, because it surpasses the path of initial inquiry and volition 
(vitarka-cetanda), of the ways of speech (vdg-niti). 
Compare Trentaine, (Lévi) F 44 (tansl. based on Jacobi): 
acintyas tarkdgocaratvat, praty-dtma-vedyatvat, drstantabhdavac ca | 
“Inconceivable” (acintya), because [the one who abides in the transmutation of 


the support] is not of the domain of reasoning, must be experienced by every- 
one themselves and is without an example. 


#3344 


#3345 
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2. Goon (subha or kusala #), for the fruit of the transmutation of the support 
is of the nature of (good (##),) white (EK) dharmas. 


Indeed, the pure (7%, Suddha, su-visuddha, Nama-samgiti) dharma-dhatu G& 
§L) (1.e., the suchness [tathata] that is realized in the fruit of buddha), without 
arising and ceasing (4 jf), is very good and solid (Ch. anwen #2: tranquil) 
[Taisho: anyin fe: calm]. <700> 


As for (the classes of) the minds ((») of the four knowledges (jfidnas #/), their 
excellent activities (4/4) are incomparably skillful (#15 (#). 


The (two kinds (—##) of) fruit of the transmutation of the support—partly un- 
conditioned (asamskrta; 1.e., the dharma-dhatu) and partly conditioned (sam- 
skrta; 1.e., the four knowledges)—are beneficial (R248) and oppose {10/22v.} 
the bad (4422). (Hence, this fruit is said to be good.) 


It is true that, according to the Samuccaya-vyakhyd (1.31.1606.0709c), “eight sense- 
spheres (dyatanas jz), etc., are exclusively non-defined (#£#c), namely, the five 
sense-faculties (7:4) and (the three objects), i.e., odor, taste and tangible (=3#)”: 
but one cannot conclude, from this statement, that these eight sense-spheres are 
absent (#£) in the Buddha (or tathdgata (4013%)), [or that they are non-defined in 
the Buddha (or tathdgata)]. — (Concerning this,) the same explanation, (i.e., three 
explanations (=), should extensively be given,) as above (#3320), for the fif- 
teen exclusively impure sense-elements (dhdtus). 


The bodies (4), the land (--.), suchness (tathata), the four knowledges (jfidnas), 
everything that refers to the tathdgatas (H13R) is exclusively good (kusala #), 
for it is all included in the truths of cessation (nirodha ) or of the path (marga 
44); for the sitras and the sastras agree that these two truths, (i.e., the cessation 
and the path), are, (in their nature,) exclusively good; for the Samuccaya-vyakhya 
(1.31.1606.0719c), declares that the lands, etc., of the buddhas ((#) neither belong to 
[the truth of] suffering (duhkha =) nor to [the truth of] the origin (samudaya #) 
(neither “of painful and impure existence” nor the cause of a similar existence). 


Someone may say: — Does not the cognition (vijfidna #) of the buddha ((#) 
develop (Fit) as good-impure (4 if 42) or non-defined uns (or character- 
istics) (#45044), like created bodies, etc.? 


[Reply:] — [Although these things are, for the people who see them, similar to 
the good-impure or to the non-defined, nevertheless,] everything that the buddha 
develops is, in itself, good and pure (andsrava-kuSala #is=), for it proceeds 
(Ff4E) from good and pure (#£}§22) seeds (bijas ##). [The cognition associated 


#3346 


#3347 
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with the knowledge of discernment (pratyaveksanda-jnana) acts on the images of 
the cognition associated with the mirror-knowledge (GdarSa-jndna) and gene- 
rates a development based on which the minds of inferior sentient beings, from 
afar and impurely, are molded. | 


3. IMMUTABLE or stable (dhruva 7), for the fruit of the transmutation of the sup- 
port is never exhausted (#235). 


As for the pure (#7) dharma-dhatu G&¥2), it is without arising and ceasing 
(4 4E fe f.), thus immutable (avikdra #£# 4) (in its nature): thus, (it is said to 
be) “‘stable” (37 ).10% 


As for (the classes of minds of) the four knowledges (jfdnas PO%9..)44), their 
support (Gsraya Fk) {10/23r.} [namely, suchness (tathatda)] is stable (3), they 
are not interrupted (#21); <701> they are not exhausted (#£3%): thus, they are 
(also said to be) “stable”, “permanent” (nitya). Not “permanent in itself” (prakrti-. 
nitya EE), since they are generated by causes (4), since they arise; and 
it is an absolute (or direct) declaration (ekamSa-vydkarana —|A)ic)' of the 
Bhagavat that “that which arises is destined to ceasing” (fH Jx).!° There is no 
matter (rapa €), no mind (citta :(») that is not impermanent (#£#2). But—given 
the power of the great resolution (or original vows) (mahd-pranidhana A871) 
to converting (or instructing) all sentient beings, granted that sentient beings 
to be converted (or instructed) (fit{t) are inexhaustible in number—the four 
(classes of) knowledge (4 #44) last until the end of time: the two bodies of 
enjoyment (sambhoga) are not interrupted (asramsana-nitya) (#&E); the bodies 
of emanation (nirmdna) are endlessly renewed (prabandha-nitya) (#23). 


4. BLISSFUL (sukha #4#), for the fruit of the transmutation of the support does 
not torment (#838 1i).1”” 


1094 The three kinds of “permanence”’ (nityata) are well explained in the Sitralamkara, 
1x, 66, p. 46. | 
1095 On the four declarations or answers (vydkaranas), AKB v, F 44. 


1096 This is the second brahmana-satya, Samghabhadra, Shun zhengli lun (7.29.1562.0667c); 
fragment from Idikutsari, Pischel, Akademie Berlin, May 5, 1904: 12. 


1097 Trentaine, (Lévi) F 44 (tansl. based on Jacobi): 
sukho nityatvdd eva, yad anityam tad duhkham ayafi ca nitya iti. 
“Blissful” because [the one who abides in the transmutation of the support] 1s 


permanent; that which is not permanent is painful; and since [the one who abides 
in the transmutation of the support] is permanent, therefore he is blissful. 
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The pure dharma-dhatu (#4 7#i& #P) is the cessation of any “idea” (or the calm- 
ness of the multitude of marks) (sarva-nimitta-uparama xAtEFLFF): it is (thus 
called) blissful (4#). 


(The classes of the minds of) the four knowledges (jfidnas) are completely (or 
forever) without pain (##|{ 2): they are thus called “blissful”. 


(The intrinsic nature ( t£) of these two), i.e., bodhi and nirvana, which are the 
two fruits of the transmutation of the support (G@Sraya-pardavrtti #§{k), are both 
called “blissful”, because, in their nature, they are without torment (#2741) and 
they cause bliss (#244) in all sentient beings. 


La Vallée Poussin comments: 
Sukha is translated by anle #44, i.e., happiness qua ease (prasrabdhi-sukha). 


Impure (sdsrava) agreeable sensation (sukha-vedita) is happiness (sukha), not ease 
(prasrabdhi). Impure (andasrava) ease (prasrabdhi) is ease (prasrabdhi), not happi- 
ness (sukha). 


From another point of view, everything that is impure is suffering qua the fact of 
being conditioned (samskara-duhkha), thus not happiness (sukha) (cf. AKB viii, 
F 150). 


Vibhasa, 26 at the end, distinguishes four kinds of blissful abiding (state of bliss) 
in this life (drsta-dharma-sukha-vihdaras): 


1. happiness of going forth (pravrajya-sukha); 

2. happiness of detachment ([pra]viveka-sukha); 

3. happiness of tranquillity (upasama-sukha); 

4. happiness of awakening ({sam]bodhi-sukha).'* 


Samghabhadra, Shun zhengli lun (T.29.1562.0761a07): scripture teaches that happi- 
ness (sukha) is fivefold (AKB vii, F 150): 


1. happiness of going forth (pravrajya-sukha i344); 
happiness of detachment (viveka-sukha BE); 
happiness of tranquillity (upasama-sukha FFE); 
happiness of awakening ([sam]bodhi-sukha = #24); 
happiness of nirvana (nirvana-sukha {2 8%). 


WR WN 


“Tormented”, binao #1, pidana, vihethana. 
“Pain”, naohai ($=. 


1098 See AKB vi, F 259, where calm abiding (samatha) should be replaced by tranquillity 
(upaSama). 
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Bodhisattva-bhami, Book I, fol. 12a (Muséon, 1906: 216), five kinds of happiness 
(sukhas): 


1. Happiness qua cause (hetu-sukha): <702> that which is happiness (sukha) 
as the cause of happiness (sukha), but not happiness (sukha) in itself: the suitable 
sense-faculty and suitable object, the “contact’’ which is experienced as agree- 
able, the action that generates happiness (sukha). 


2. Happiness qua sensation (vedita-sukha), the experience that is pleasing 
(anugraha-kara) to body and to mind. This happiness is impure (1.e., of the 
three realms [dhdtus]) or pure (andsrava, i.e., either of the trainee [Saiksa] or of 
the non-trainee [asaiksa]); it is sixfold, being associated with the visual cogni- 
tion... . 


3. Happiness qua counteracting suffering (duhkha-pratipdadksika-sukha): the 
notion of happiness arises with regard to the appeasement of suffering, cold, 
hunger, etc. This happiness is not happiness qua cause; it is not happiness in 
itself; it is happiness by the sole fact of the removed suffering. 


4. Happiness qua suspension of sensation (vedita-upaccheda-sukha): the sukha 
of the “attainment of cessation of sensation and ideation” (see #0270). Being 
neither the cause of happiness, nor happiness in itself, nor removed suffering, 
this happiness is happiness because it calms, for a time, the “metaphysical” 
(paramarthika) suffering [that is, the “suffering qua the fact of being condi- 
tioned” (#2678) (AKB vi, F 124), for it is said yat kim cid veditam idam atra 
duhkhasya [“sensation, whatever it may be, is included in suffering’] (AKB 
vi, F 131; Satralamkara, p. 131). 


5. Happiness qua being unobstructed (avyadbadhya-sukha) which is fourfold: 


a. happiness qua renouncing the world (naiskramya-sukha): the happiness of 
the person who leaves home, by the liberation from the suffering of the many 
attachments to one’s home; 

b. happiness qua detachment (viveka or praviveka-sukha): the joy and pleasure 
(priti-sukha) of the first meditation (dhydna); 

c. happiness qua tranquillity (upasama-sukha): higher meditations (dhydnas), 
because initial inquiry (vitarka) and investigation (vicara) have been calmed; 

d. happiness qua awakening (sambodhi-sukha), due to the disconnection from 
action and defilement (k/esa), due to the correct understanding (or percep- 
tion) of the objects of knowledge. 


This last happiness is happiness because it involves, for the future, the defi- 
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nitive appeasement of the “metaphysical” suffering and, for the present life, 
the cessation of all incapacity (dausthulya) provoked by the defilements. The 
three preceding kinds of happiness are happiness by their relationship with the 
last one. 


[Anguttara, 1, 81. - Among the sukhas, the pabbajjd-sukha (happiness of one who 
has gone forth [into homelessness]) is opposed to gihi-sukha (happiness of a lay- 
person), the nekkhamma-sukha (happiness of renunciation) is opposed to kama- 
sukha (sensual happiness), the nirupadhi-sukha (happiness without remainder [L.e., 
khanda, kilesa, abhisankhara)) is opposed to upadhi-sukha (happiness with remain- 
der). — The suffering due to the fact of being conditioned (samkhdra-dukkhatda; 
“metaphysical suffering”) and the nibbana-dhatu anupddhisesd, Nettippakarana, 


p. 12.] 


N.B. 
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Body of liberation (vimukti-kdya) 


The fruit of the two kinds of transmutation (of the support) (pardvrttis) (#4) 
—-such as the saints of the two vehicles (—3€) obtain it, {10/23v.} being only (for- 
ever) cleared of the bondages (##) of the hindrance of defilements (klesa-dvarana 
fA (kz), not including the very distinguished (or excellent) dharmas (FRR) 
[1.e., their transmutation is not adorned with the ten powers (balas), etc.|—re- 
ceives only the name BODY OF LIBERATION (vimukti-kdya fi¥# Hit &). 


La Vallée Poussin comments: 


a. As for the problem whether the liberation (vimukti) of the buddha, of the 
hearer (sravaka) and of the self-enlightened one (pratyekabuddha) is the same, and 
whether the path (marga) is the same, see Vasumitra (Yibu zonglun lun, T.49.2031): 
Sarvastivadins, thesis 37, Mahisasakas, thesis 22. For all of them, liberation— 
namely, the cessation due to deliberation (pratisamkyda-nirodha)—is the same; and 
also, if I understand it properly, the path in itself [1s the same]. But, the Sarvasti- 
vadins say, the praxis-oriented faculties of the saints differ: horse, hare <703> and 
elephant do not cross the river in the same way. For the MahiSasakas, the three 
vehicles are superposed in the buddha. 


On this problem, see the Vibhdsd@ (T.27.1545.0162b-c), transl. in Documents d’Abhi- 
dharma (Académie de Belgique, 1931). 


b. AKB vi, F 296: 


The unconditioned (asamskrta) liberation (vimukti) is the cessation due to de- 
liberation of the defilements (klesas). 


c. Samdhi-nirmocana (T.16.0676.0708b): 


O Bhagavat, as for the transmutation (pardvrtti) obtained by the hearers and 
the self-enlightened ones, is it or is it not called dharma-kaya? — No. 


What is it called? — It is called body of liberation (vimukti-kdya). From the 
point of view of the body of liberation, the hearers and the self-enlightened 
ones are the equal to the tathdgatas. 


YBh, 78. — As is said: 


1. “liberation” (vimukti) is the cessation due to deliberation obtained by under- 
standing of the emptiness of the person (pudgala-Stinyata); 

2. “body” (kaya) has the meaning of support and of nature; 

3. “body of liberation” (vimukti-kaya) is the suchness (tathatd) that is realized 
by the understanding of the emptiness of the person. 
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Buddhabhimi-Ssastra (T.26.1530.0312b) (see #3240): 


As for the hearers and self-enlightened ones of the determined family (gotra) 
in the state of arhat—since they aspire to tranquillity (upasama), since they have 
completely removed the hindrance of defilements (klesa-dvarana) which provoke 
action and moisten birth—when their body and mind brought forth by previous 
actions are about to spontaneously disappear, then all the conditioned (samskrta) 
dharmas, pure and impure, in action or as seed, also cease. There remains only 
the transmutation of the support (@sraya-pardvrtti), the stainless and “undevel- 
oped or non-proliferated” (nihprapafica-laksana) suchness (tathatda), the pure 
dharma-dhatu, the body of liberation (vimukti-kdya). This is what is called 
nirvana without remainder (nirupadhisesa-nirvana), stable ({+), blissful 
(#44), definitive (32%), peaceful (4% YK), beyond the range of conventional 
dharmas (na samkhyam gacchati 788 x), inconceivable (acintya 7. Ay AR). 
Exactly like the tathdgatas, but lacking the adornment of the pure condi- 
tioned qualities, lacking the service to sentient beings. Thus, not like the tatha- 
gatas. 
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N.C. Dharma-kaya’” 
La Vallée Poussin comments: 
1. Samgraha (T.311594.0147c), Asvabhava (T.31.1598.0431). 


The bodhisattva obtains the three bodies from the first stage (bhumi); but they are 
pure in the final state. 


2. “Madhyamakavatara’”, p. 108 (Muséon, 1910: 304-305). 


sangs rgyas rnams la ni chos thams cad rnam pa thams cad du mngon par rdzogs 

par byang chub pa’i phyir | sems nan sems las byung ba’i rgyu ba gtan log par 
’dod pa yin no | 

As for the buddhas that are perfectly illuminated regarding all dharmas, we 

maintain that the activity of mind and mental factors (citta-caittas) is com- 

pletely arrested. 


3. Madhyamdakavatara, p. 361. 


When the fuel of the knowable (jfieya-indhana) has been completely burned up, the 
body consisting of knowledge (jidna-svabhdva-kaya) does no longer arise for lack 
of the arising of the knowable; this is what is called the dharma-kaya of the buddhas. 
On this subject, it is said: <704> 


dharmato buddha drastavya dharma-kaya hi nayakah | 
dharmatd capy avijfieya na sa Sakya vijanitum || 
This dharma-kaya is without arising or ceasing. On this subject, it 1s said: ““Manyusri, 
non-arising and non-ceasing, this is the designation (adhivacana) of the tathadgata 
.”’ (compare the Sapta-Satika; Vajracchedika, p. 37). 


The stanza dharmato buddha ... Vajracchedika, p. 43, preceded by the old stanza 
ye mam riipena ... (Anguttara, 11,71; Udana-varga, xxii, 11; comp. Nirupama-stava, 
16); the two stanzas, Madhyamaka-vriti, p. 448; the stanza dharmato ..., Bodhi- 
caryavatara, p. 421; incorrect transl. JRAS, 1906: 948. — Missing in the Vajra- 
cchedika of Hoernle, Remains, p. 192; the Khotanese text, p. 271, 286, gives an easy 
variant. 


In terms of the mind, things seem to be quite clear. — One does not see the buddha 
by looking at his material body, his characteristics (laksanas); the real buddha is 
dharmas. As for the “nature of the dharmas’’, it cannot be known. 


Compare KaSyapa-parivarta, ed. Staél-Holstein, p. 177: 


1099 See Appendix One. 
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dharmato ’pi tathadgatam na samanupasSsyati kah punar vado riipa-kdyena 


He does not see the tathdgata as a body of dharmas, even less as a material 
body. 


The Bhagavat Mahabuddha (A#1#: 23), being endowed (fxs) with the supreme 
(#£ +) qualities (or dharmas) of silence (muni #<2KiK),""™ is called GREAT SAGE 
(Maha-muni <#/e). Being completely (and forever) freed from the (two) hin- 
drances (dvaranas |i), the two fruits (58) obtained by this Muni are not only 
designated by the word vimukti-kaya (body of liberation), but are also CALLED 
(4) DHARMA-KAYA (3); they are, indeed, adomed (ft #£#%) with the dharmas 
that are great qualities (mahd-guna-dharma Ki, the conditioned [samskrta] 
and the unconditioned [asamskrta]), immeasurable (aprameya #£), infinite 
(ananta #£38), namely, the powers (bala 77), the fearlessnesses (vaisadradya #& 
FL). etc, 1101 : 


The word “body” (kaya ) has the threefold meaning of (1) substance (svabhdva 
#8), (2) support (asraya {&), (3) accumulation (samcaya ¥). 


Thus, the dharma-kaya consists, (by nature,) of five things (7:74): [pure dharma- 
dhatu (i #) and four knowledges (jfidnas)]. It is not just the pure (?#) ele- 
ment-of-Dharma that is called dharma-kaya (#4), for the fruits (52) of the two 
kinds of transmutation (pardvrttis #§{K) are included in the dharma-kaya. 


I. The dharma-kdaya is (distinguished) in three ways, i.e., three bodies (kdyas) 
[all three of which are bodies of the dharmas that are great qualities (mahda-guna- 
dharmas)|. 


1. Self-nature body (svabhdvika-kaya 5 t+), [so called because it is the very 
“nature” (svabhdva) of the buddhas|. 


This means, it is the real pure dharma-dhatu (BiFtEF®) of the tathagatas (A013), 
the {10/24r.} immutable (and equal) (34%) support (Fit) [a] of the two bodies of 
enjoyment (sambhoga-kayas * FA) <705> and [b] of the body of emanation 
(nirmana-kaya *({t,), free of the [ten] marks (nimittas) (E78), peaceful (Santa 
42%), beyond words and conceptions (prapafca-atita 474 leXaa), endowed with 
boundless (£38), real, permanent qualities (B17). It is the immutable 
and identical (sama-sama *-) real (&) nature ((£) of all dharmas. 


This self-nature body is also given the name dharma-kaya (%& &) because it is 


1100 AKB 1y, F 133, threefold silence. 
110! AKB vii, F 66. 
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the support (Gsraya 4 1k, Gdhadra-bhita ?) of dharmas that are great qualities 
(maha-guna-dharmas KI V#IE) (i.e., conditioned factors [samskrtas] and uncon- 
ditioned factors [asamskrtas]). 


La Vallée Poussin comments: 


a. Just as ordinary people, not having “realized” suchness (tathata), have, for their 
body, the impure (sasrava) dependent (paratantra) which is retribution, so the 
tathdgatas, having attained the pure dharma-dhatu, have—in the dharma-dhatu— 
the support of their body of enjoyment (sambhoga-kdya) and of their body of ema- 
nation (nirmana-kaya). | 


b. Itis the dharma-kaya “par excellence’, the natural dharma-kaya (prakrti-dharma- 
kaya) of the Dasa-bhami, p. 55. 


2. Body of enjoyment (sambhoga-kaya 2 FA &, or sambhogika kaya). 
This is 1s of two kinds:"! 
a. Body of enjoyment for oneself (sva-sambhoga-kaya FA). 


This means, it is the infinite (4%) real (bhiita H#) qualities (guna 3){#) brought 
forth (nirvartita) by the accumulation (###) of (immeasurable) merit and of 
knowledge (punya-jiidna-sambhara #43) cultivated (and gathered ({€42) by the 
tathdgatas) during three innumerable aeons (asamkhyeya-kalpas #£24h); (along 
with) an (extremely) perfect (#[E]), pure (suddha 7), permanent (nitya 5, in 
the sense of uninterrupted), omnipresent (vydpin ##) material body (ripa-kdya 
4 &) (endowed with the major and minor marks).!!™ 


This body forms a series (#44) (in contrast to the self-nature body [svabhdavika- 
kaya]), but it remains the same (#£/A"') (.e., in contrast to the later bodies); 
it will last until the end of time (#8 7€ ACE); 1t constantly enjoys itself (EFA) 
(svayam ‘) in the vast (vipula f&X) bliss of the great Dharma (dharma-sukha j& 
4%) [which is generated by infinite merits]. 


1102 The Great Vehicle uses the term ripa-kdya (body adorned with marks), Dasa-bhimi, 
55, 56, which can designate the two bodies of enjoyment (sambhoga-kayas) and also the 
body of emanation (nirmdna-kdya). 

1103 Le., without distress (@dinava), calamity (upadrava), misfortune (upaplava). 

1104 Abhisamaydalamkara: 

dvatrimSallaksanGSiti-vyafijandtmad muner ayam | 
sambhogiko matah kayo mahayanopabhogatah || 

1105 AKB 9/17r.10 [iti, F 77]. 
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b. Body of enjoyment for others (para-sambhoga-kdya (tt FA). 


This means that the tathdgatas (4038), by means of the knowledge of equality 
(samata-jniana -3*3), {10/24v.} manifest (7.3%) a body (4) endowed with subtle 
(44%) and pure (7) qualities (241), <706> which inhabits (=) a completely pure 
land (#ti7#-L); thanks to the knowledge of discernment (pratyaveksand-jndna), 
this body—for the (multitude of) bodhisattvas (#54) residing in the ten stages 
(bhiimis )—displays (4) great spiritual (or supernormal) powers (K##3) or 
masteries (vibhiti), turns the wheel of the Dharma (##iEj&i#@), cuts the net of 
(the multitude of) doubts (€4%), in such a manner that these bodhisattvas enjoy 
(5% A) the bliss (44) of the Dharma (of the Great Vehicle) (X3€}). 


Thus, these two bodies are both called “bodies of enjoyment” (sambhogika kaya 
SFA). 
3. Body of emanation (nirmana-kdaya ®({t& or nairmanika-kdya). 


This means that the tathagatas, by means of their knowledge of accomplishing 
action (krtya-anusthana-jridna X33*7), manifest (Z4)—through transformations 
(#)—innumerable (#£#) and varied (#@#8) emanation bodies (nirmana-kdyas 
{t&), which inhabit (/) pure or impure lands (##%-+)." For the benefit of (the 
multitude of) bodhisattvas (34%) who have not yet attained (+) the stages 
(bhimis #4), for the followers of the two vehicles (3€) and for ordinary world- 
lings (prthagjanas #4), taking into account the needs of each (#*’=’), these 
emanation bodies display superknowledges (abhijiids 35148), teach the Dharma 
(zi%), and this in such a manner that all these people obtain benefit and hap- 
piness (hita-sukha *i\|44=). 


II. (The nature of) the five dharmas (includes) the (three) bodies (see #3311). 
La Vallée Poussin comments: 


What is the relationship of the five dharmas, namely, [1] the dharma-dhatu and the 
four groups of minds corresponding to the four knowledges (jf#dnas) with [2] the 
bodies of the buddha? It is accepted that the three bodies are included in these five 
dharmas, but how? On this point there are two doctrines. — Xuanzang closely fol- 
lows the Buddhabhiimi-Sdstra (T.26.1530.0325c). 


1. First theory. 
a. The self-nature body (svabhdavika-kaya ] 'v# &) is constituted by (the first 


1106 Sitralamkara: nairmanikas tu kayo buddhanam aprameya-prabhedam buddha-nirmanam 
(1x, 63, p. 45). 
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two), i.e., the dharma-dhatu and the mirror-knowledge (GdarSa-jiidna). {10/25r.} 


Indeed, according to the siitra (8) (Buddhabhimi-sitra), true suchness (tathata 
EQ) is the dharma-kaya (45). And according to the treatise,!!” by causing! 
(#4, vyavartana''™) the store-cognition (Glaya-vijndna |] #B EL mk) to cease (see 
#0696), one obtains the self-nature body (Hitt): <707> (the class of) the great 
mirror-knowledge (mahd-ddarSa-jiiana [Als ) transmutes the store-cognition 
(scaez) (Or Causes it to cease (#%2)),'"° and the self-nature body occurs thus ob- | 
tained, 1.e., realized (#8 4)."'" 


b. The body of enjoyment (sambhoga-kdaya * FA #) is constituted by (the class 
of the two knowledges), i.e., (1) the knowledge of equality (samatda-jndna - 
#4) and (2) the knowledge of discernment (pratyaveksand-jiidna). 


Indeed, according to the treatise (Sutralamkara''”), (1) the knowledge of equality 
(74), in the completely pure lands (#47 +L), manifests (#4) the body of the 
buddha ({#) to the bodhisattvas (=), and (2) the knowledge of discernment 
(212 =), in the great assemblies (mahd-samnipata K#@ = parisad-mandala), 
teaches the dharma (#34), abandons doubts (2%) and manifests (#1) master- 
ies (vibhiti AE). 


The treatise (Samgraha) says that the body of enjoyment (424 &) is obtained by 
the transmutation (#4) of the seven evolving cognitions (pravrtti-vijfidnas mR). 


c. The body of emanation (nirmana-kaya #{44) is constituted by (the last class. 
of knowledge (44—*%})), i.e., the knowledge of accomplishing action (krtya-anu- 
sthana-jidna Ax *3). 

Indeed, according to the treatise,''!? the knowledge of accomplishing action 
(i334) manifests (Fi) innumerable (4£5), varied (##), inconceivable (## 2 
emanations (nirmdna {{) in the universes (or lands) (ksetra -£) of the ten direc- 
tions (+75). | 


"17 Samgraha, Asvabhava (T.31.1598.0372c). 


1108 ~The Samgraha says: “by transmuting” (parivrttyd, zhuan #4). Xuanzang follows the 
Buddhabhimi-Ssastra which cites the Samgraha by substituting zhuanqu for zhuan. 

1109 AKB 3/9r.2 [ii, F 121]. 

10 Xuanzang: zhuanqu, vyavartayati; the Buddhabhimi-sdstra: zhuan, parivartayati. — See 
#2993. 

11 Satralamkara, ix, 60, p. 45: svabhaviko dharmakdaya G§raya-paravrtti-laksanah. 

112 Satralamkara, ix, 71-73, p. 47. 

113 Sutralamkara, 1x, 74. 
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Moreover, according to the treatise (Samgraha), the three bodies (kdyas 5) are 
constituted by (very) excellent knowledges (4 ¥k/#); it is thus accepted that all 
three {10/25v.} bodies are real knowledge (& #), real mind (citta). 


2. Second theory. 


a. The self-nature body (svabhavika-kaya | t=) is constituted by the first [of 
the five dharmas], i.e., the dharma-dhatu. 


i. According to the treatises,!!* the self-nature body (sva@bhavika-kaya 54:4) 
is “permanent in nature” (prakrti-nitya AYE 7) (see #3346). 


li. According to several texts,!!!> the buddha-dharma-kdya (#14 &) (= self- 
nature body) is without arising and ceasing (4: {) [whereas the body of ema- 
nation (nirmana-kdya) arises and ceases]. 


ili. Vasubandhu'!!* teaches that this body is obtained by the causes that actua- 
lize it (#44), not by the causes that would generate it (4£[A)). [Thus, it is uncon- 
ditioned (asamskrta), thus, it 1s the pure dharma-dhatu.]'!"" <708> 


iv. Moreover, several texts!''® say that this body (4) is common (4£4) to all 
tathagatas (or buddhas (‘%)), penetrates all dharmas (#%—1J%), is similar to 
space (jig 2), without marks (animitta #44) and without causes (i.e., uncon- 
ditioned [#£4]); that it is not matter (rapa £4) or mind (citta :()). 


Refutation of objections. — According to the texts, this body is obtained (44) by 
causing the store-cognition (Glaya-vijfidna i) to cease (vyavartana #4); but 
this does not prove that it is mind (citta). This means that, when one causes the 
incapacity (dausthulya $=) of the two hindrances (Gvaranas [&) of the eighth 
cognition to cease (parivart, nirodh #41), then the dharma-kaya (i &) becomes 
manifest. 


According to some texts, the dharma-kdaya (34) falls into the category of the 
““very) excellent knowledges” (jfidnas) (47 #}B}): these texts express themselves 
in this way because the dharma-dhdtu is the support (#K iE) of the knowledges, 
is the real nature (t+) of the knowledges. 


Thus, although the “self-nature’-dharma-kaya (svabhavika-dharma-kaya 3 Yt1% 


1114 Satralamkara, 1x, 66, p. 46; Buddhabhimi-sastra. 


'15 Buddhastava-Sastra, cited in the Buddha-bhimi, YBh, 78, Samdhi-nirmocana, etc. 
116 Vajracchedikaprajnaparamita-Sastra, 1, 14. 


17 Compare the Abhisamaydlamkara: prapyate na kriyate. 


1118 Samuccay-vyakhya, 1; Samgraha; Buddha-bhimi. 
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&) possesses infinite (4%) real (##) qualities (guna 147), [real matter (ripas), 
real minds (cittas),] nevertheless, it is unconditioned (#44): thus, one cannot say 
that it is {10/26r.} (such things as) matter (€) or mind (-()), etc. 


b. The body of enjoyment for oneself (sva-sambhoga-kaya | FA) is consti- 
tuted by all the real (Et) qualities (1)/#) of the four knowledges (jidnas #) 
and by the (permanent (#), omnipresent (##)) material body (rapa-kaya 4) 
which the mirror-knowledge (GdarSa-jridna $3) generates. 


c. The body of enjoyment for others (para-samkbhoga-kaya (tt, FA) is the body 
of the buddha (buddha-kaya (#4) which (the class of) the knowledge of equa- 
lity (samata-jndna *-*) causes to appear (FTE). 


d. The body of emanation (nirmdnakdaya ®({t), that is—due to the variety 
of sentient beings—the (marks of the) bodies (kdya-nimitta 444) of various 
kinds which (the class of) the knowledge of accomplishing action (krtya-anu- 
sthana-jridna hc #4) causes to appear (FT Fh). 


[As for the knowledge of discernment (pratyaveksand-jndana), the teaching of 
the dharma, etc., depends on it, (and it is due to it) that the last two bodies are 
generated. | 


3. Proof. 


a. The Sitralamkara (7.31.1604.0607a) says that the mirror-knowledge (GdarSa- 
jnidna |B\$ #7) is (the buddha as) the body of enjoyment (sambhoga-kaya FA 
4#); the Samgraha says that the body of enjoyment (52 FA) is obtained (#) by the 
transmutation (pardvrtti #}) of the seven evolving cognitions (pravrtti-vijndnas 
Haak). 

Although this obtainment (of the body of enjoyment) also implies the trans- 
mutation (#) of the store-cognition (Glaya-vijnadna ax), nevertheless, the 
Samgraha—in teaching that the dharma-kdya (i 4) is manifested (#4) by this 
transmutation (#)—omits mentioning it as being essential to the obtainment of 
the body of enjoyment. 


Moreover, [it cannot be assumed that the mirror-knowledge is an element of 
the dharma-kaya]. The Buddhastava-Sastra says, as we have seen, <709> that 
the dharma-kaya (i&) is without arising and ceasing (#44 #£ fm); the Vajra- 
cchedika-Sdstra says that [the dharma-kdya] does not have causes that gener- 
ate it but only causes that realize it (3A); that it is neither matter (rupa ) 
nor mind (citta :{»), etc. (The class of) the mirror-knowledge is opposed to this 
[and is thus not integrated into the dharma-kaya]; if it is not of the body of 


#3374 


#3376 
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enjoyment (sambhoga-kaya *% FA), to {10/26v.}what body (4) would it belong? 


b. Moreover, the body of enjoyment for oneself (sva-sambhoga-kaya *% FA &) 
includes all (conditioned) (4 4) real qualities (#7) which are generated by 
causes and the unique (dvenika 7.3£) qualities (of the Buddha (#)). Thus, all the 
real matter (riipa) and mind (citta) of the buddha, and especially (the classes of) 
the four knowledges (jfidnas), are included in this body (kaya) (of enjoyment 
(32 FA). 


c—d. Moreover, the body of enjoyment for others (para-sambhoga-kaya (th, 
FA) and the body of emanation (nirmdna-kdya #{¢4) are only manifestations 
(7;#i), means (77 {#) of converting (or instructing) ({4) sentient beings ({t#,); they 
are not themselves (#8) real knowledge (jfiana ®). 


Although the Samgraha says that the body of emanation (nirmdna-kdya (4.4) is 
constituted by a very excellent (7/8) knowledge (jana *) [precisely: pravara- 
jridna-samgrhita (43 3%) |, nevertheless, this treatise expresses itself in this 
way because the body of emanation manifests with the appearances of knowl- 
edge ((13), or because it is generated by knowledge (#/Ar#Z). Only figura- 
tively ({E) can it be called knowledge (jfiana #). It is not itself (#2) real knowl- 
edge (#). 

The texts teach only that the knowledge of equality (samata-jnana >) mani- 
fests the body of enjoyment [for others] ([para-]sambhoga-kaya 2 FA) and that 
the knowledge of accomplishing action (krtya-anusthadna-jfhidna BYPAVE#?) mani- 
fests (GE#i) the body of emanation (nirmdna-kdya {¢) of a threefold action 
(34). But they do not say that these two bodies (4) are (the two) knowledges 
(jndna). Thus, these two knowledges are included in the body of enjoyment for 
oneself (sva-sambhoga-kdya FFA). 


Thus, although the body of emanation (#{t.4) and the body of enjoyment for 
others (fti3% FH) are not {10/27r.} real minds (cittas :(») and mental factors (caittas 
LAT), nevertheless, they manifest ({42%) as minds and mental factors, for the 
spiritual power (##77)!"!° of the supreme (anuttara #£_£.) buddha (#4) brings 
about and manifests (fE({K#) dharmas without form (#£f%) and without matter 


(EB). 


If that would not be so, how could the buddha manifest—in his emanation bodies 
(nirmadna-kdyas)—hostility (fA), attachment (£)), etc., the defilements that he 
has already abandoned long ago? How could hearers (srdvakas =f#]) or animals 


19 Buddha-bhimi: Tib., ting, Skt., samadhi 7E (concentration). 
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(842) understand the mind (:(») of the tathdgata (402%), for the bodhisattvas 
who are awakened (sambodhi-bodhisattvas 4 () themselves do not under- 
stand the real mind (#-1)), etc., of the tathdgata? <710> 


According to the Nirvana-sitra, the buddha emanates ({(¢) innumerable kinds 
of illusory beings endowed with mind (-[)). 


Moreover, according to the Buddhabhiimi-sittra (1.16.0680.0722b; T.26.1530.0318b), the 
knowledge of accomplishing action (krtya-anusthdna-jndna RAYE) (of the 
tathdgata (403%)) brings forth and makes ({éf) the three kinds of action (3¢).!!”° 


Moreover, according to the Samdhi-nirmocana (1.16.0676.710c; Y Bh, T.30.1579.736a), 
the emanation (nirmita *#{() (1.e., here, the real object of the power of emanating 
of the buddha’s mind) has a mind dependent on another ((«{ti/L») because the 
buddha causes an image (i.e., the image-part [nimitta-bhaga *§4}]) to manifest (#3) 
which is supported by the real mind of another, by the real mind of the emana- 
tion (4K {th BL). 

Although the texts say that the power of emanating does not extend to the emana- 
tions (#4{L) of sense-faculties (#), of minds (ts), of mental factors, {10/27v.} 
nevertheless, this statement concerns the power of emanating of non-buddhas 
(&%) (first opinion), (and not to that of the tathdgatas (413K)); or else, if these 
texts deny such emanations, it is because (the dharmas of) the (material) sense- 
faculties (€44%), and the minds and mental factors of the emanated beings ({L) 
do not have the activity (FA) of real sense-faculties, etc. 


La Vallée Poussin comments: 
a. Depending on the Buddhabhimi-Sastra, see Appendix One. 


b. Samdhi-nirmocana, 5 (T16.0676.0710c). — Manyusri asks: “Is the body of emanation 
(nirmana-kaya) of the buddha with mind (sacittaka) or without mind (acittaka)?” — 
Answer: “Neither the one nor the other; he does not have a mind dependent on 
himself; he has a mind dependent on another”’. 


Elsewhere: “Four things which the buddha cannot emanate (nirmda): (1) sense- 
faculties (indriyas), (2) mind (citta), (3) mental factors (caittas), (4) action (karma) 
and retribution”. 


YBh, 98: “He emanates neither sense-faculties (indriyas) nor mind (citta). It is said 
that he emanates three kinds of actions: but, in fact, only simili-manas-karman ...”’. 


1120 Compare the Siutralamkara, 1x, 58, emanation of body, speech and mind (kaya-vak-citta- 
nirmana). 
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III. Comments. 


1. Although these three bodies (kdyas &) are endowed with infinite (#£78) 
qualities (344%), nevertheless, (each is) different. 


(This means that) the self-nature body (svabhavika-kdya 8 '¥£ 4) alone is (real 
(21 B)), permanent (3), blissful (4%), sovereign (4%), pure (73). Free of any pollu- 
tion (#24) (= pure), a support (Ff) of (all that is) good (kusala kk#) (thus sov- 
ereign), with unconditioned qualities (#% 4,3) {®) (thus permanent, without aris- 
ing and ceasing), it has neither (the distinctness of) the particular characteris- 
tic (45/48) or of the particular activity (45'/FA) of matter (rapa ©), mind (citta 
(>) and mental factors (caittas). 


The body of enjoyment for oneself (sva-sambhoga-kdya 87 FA &) is endowed 
with immeasurable varied real qualities, (subtle) matter (#f4), mind, mental 
factors (= four knowledges [jfidnas]). <711> 


As for the first two bodies, (i.e., the body of enjoyment (3¢F4 4) and the body of 
emanation (#({E4)), they are endowed only with infinite apparent (emanated) 
qualities ({448 5%), active for the benefit (and happiness) (#!|4#) of others, 
apparent emanated matter, mind and mental factors (1). 


La Vallée Poussin comments: 


The dharma-kaya is “free of any pollution’, 1.e., “it cannot generate attachment, 
hostility, etc.” — But, sticking to this definition, could we not just as well say that 
wood or stone are endowed with [infinite] qualities? - No, wood and stone are not an 
example because the dharma-kdya is favorable to the arising of good dharmas, 
[namely, the four pure knowledges (jfidnas)]. (Kuiji, 10B/74r.). 


However, another commentator says that the correct answer is that the nature of 
stone and of wood is the dharma-kaya of the Buddha because the suchness of the 
dharma-kaya (dharma-kaya-tathata) is universal. — In truth, suchness (tathatd) is 
neither permanent nor non-permanent. One says that it is non-permanent in order to 
expel the conception that the conditioned factors (samskrtas) are permanent, happy, 
etc.; [one says] that it is permanent in order to expel the conception that the nature- 
of-things (dharmatd) is non-permanent ... . 


2. Moreover, the self-nature body (svabhdavika-kadya 8 #4) is, directly seen 
(iE), “for one’s own benefit” {10/28r.} (sva-artha-samgrhita © *\|#&), since it is 
calm (#i##), blissful (444%), immobile (and inactive) (#£#))/F), but is, indirectly 
seen, (at the same time (#€)) also “for the benefit of others” (#'J (t,), since it is 


‘the “condition qua dominance” (adhipati-pratyaya 34 _|.%) that makes sentient 
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beings obtain benefit and happiness (#!] 4). 


Moreover, as support (FiffK IE) of the twofold body of enjoyment (sambhoga- 
kaya 3 &) and of the body of emanation (nirmdna-kaya #(¢,), it (includes 
both benefits (#!])), i.e., for one’s own benefit and for the benefit of others ({2 iJ). 


The body of enjoyment for oneself (sva-sambhoga-kaya 832A &) is only (“£)8) 
for one’s own benefit (E f!J). The last two bodies, (i.e., the body of enjoyment for 
others ({t5¢F§ 4) and the body of emanation (#*{4&)) are only for the benefit of 
others (#'| ft), since they are manifestations for others (74/t#3H).12) 


IV. The “lands” (ksetras). 


1. Moreover, the self-nature body (svabhdavika-kaya ] £5) [or the body of the 
nature-of-things (dharmata-kdya)''**| has the nature-of-things (dharmata %&}#£) 
for its land (-+-). Although there is no difference in substance (#8) between this 
body (4) and the land (-£) on which it relies, nevertheless, one can say that while 
the body (44) is related to the buddha ((#), the land (-¢) is related to the nature- 
of-things (j&), in view of the fact that one can establish a distinction between 
the substance (#8), i.e., the intrinsic nature (svabhdva '£) which is the nature-of- 
things (dharmatd), and its manifestation, i.e., the characteristic (laksana #4) which 
is the buddha. 


Obviously, neither this body, (i.e., the buddha (f#),) nor this land (+) are mat- 
ter (ruipa f4). Thus, although one cannot <712> say that their (figures and) di- 
mensions (77) are great (X) or small (/J\), nevertheless, taking into account 
the things (3+) and the characteristics (#4) which they support, their dimensions 
(==) are infinite (#7); like space (jig 2%), they extend everywhere (#8—¥] kz). 
{10/28v.} 


La Vallée Poussin comments: 


According to the Mahadyadnagunavarnana-sitra (Chengzan dacheng gongde jing, 
T.17.0840.0910), which cites the Buddhabhimi-grantha: 


The self-nature body (svabhdavika-kdaya) is the characteristic (laksana), because it is 
the support of the qualities of the conditioned factors (samskrta-gunas), because it 
is the mass of the qualities (gunas), because it is the nature of the two other bodies. 


The dharma is the intrinsic nature (svabhdava), because it is the nature of the qualli- 
ties, because it carries its own nature, because it is the nature of all dharmas. 


1121 Buddhabhimi-Ssastra (T.26.1530.0327b); Sutralamkara, ix, 65, p. 46. 
1122 dharmatda-kadya = suchness (tathata), pure dharma-dhatu. 
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The nature-of-things (dharmatd = suchness [tathatda]), in itself, in its intrinsic nature 
(svabhava), is always pure. Also as long as it is not transmuted (parivrtta), its char- 
acteristic (laksana) is polluted. — See #2996. 


2. The body of enjoyment for oneself (sva-sambhoga-kaya FA &) still (8) 
relies on its land (§ +) [i.e., the body and the land where the body resides are 
merged; there is no land outside or separate from the body]. 


(This means that) the pure cognition (vijfidna }##) (i.e., the pure [andsrava] 
eighth cognition), associated with the mirror-knowledge (Eli #), develops 
(its stream) (or is transformed) (4844) into a pure (#43) buddha land ((#+), 
perfect (4A), without end (#£/%), adorned (# #%) with (a myriad of) jewels 
(RE). 

[This development (or this transformation) has, for its principle,] the ripening 
(paripaka X24) of causes (hetu-pratyaya (Az: pure seeds [bijas]) which gen- 
erate a completely pure buddha land (#7 (# +), causes which the bodhisattva 
has formerly cultivated (FTE) for the benefit of himself ( #) #£%s8). [This 
development (or this transformation)] begins at the time when the bodhisattva 
becomes a buddha (fx {%) and will last uninterruptedly until the end of time 
(Ba FR AR ER). 


The body of enjoyment for oneself (4 Fi) relies on this land and resides 
there (permanently) (#4 # iit (£). 


Just as the dimensions () of the (pure) land (?##+-), so also are the dimensions 
of the body (4). 


Each of the thirty-two (primary (#&)) characteristics (laksanas #4) and each of 
the eighty-four secondary characteristics (anuvyanjanas #£) of this body of 
the buddha is infinite (ananta #£), for it proceeds (Fit5|4) from the limitless 
(aparyanta #%§) roots of good (#48). 


The qualities (gunas 1%) of this body and its knowledge (jAdna-prajna 4) 
are not dharmas of matter (ripa f4%4): although one cannot attribute great (X) 
or small (/]\) figures or dimensions (#7) to them, nevertheless, the body of 
enjoyment for oneself (sva-sambhoga-kdya) has, for its support, the dharma- 
kaya which extends everywhere: thus, it also extends everywhere (#%—¥] kz). 
Just as the qualities are omnipresent, <713> like the body of enjoyment for 
oneself (sva-sambhoga) which supports them (Fit #« 4), so also the knowledge 
[is omnipresent], like the suchness (tathata), (i.e., the support,) which is realized 
(fk Fitz) [by the knowledge]. {10/29r.} 
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3. The body of enjoyment for others (para-sambhoga-kaya (th,32 FA) also!!” 
relies on its land (4« 8b). 


(This means that) the knowledge of equality (samata-jfana WE SE #')—by the 
power of great loving-kindness and compassion (K#42#577), by virtue of the 
ripening (3%24) of the pure causes ([j#) which generate a (completely) pure 
(Suddha) buddha land (#4 ##-L.), causes which the bodhisattva has formerly 
cultivated for the benefit of others (#!|{{@), in consideration of and according 
to the needs of the bodhisattvas (=) of the ten stages (bhumis +4)—is trans- 
formed'!** into a pure land that is either small (/J\) or large (X), either infe- 
rior (4) or eminent (#), and is subject to modifications (or evolves over time) 
(HIDE). 

The body of enjoyment for others ({t3¢F§ &) relies on this land (and resides 
there) (fk Ti {#). 


The dimensions () of the body (4) (and of the support (#«)) are also undeter- 
mined (£5 fR). 


4. The body of emanation (nirmana-kaya ®{¢4) relies on an “emanated” (nir- 


mita) land (#4({b +). 


(This means that) the knowledge of accomplishing action (krtya-anusthana- 
jriadna <= )—by the power of great loving-kindness and of compassion (XK 
224577), by virtue of the ripening of the pure causes which generate a pure (73+) 
or polluted (#%) land, causes which the bodhisattva has formerly cultivated for 
the benefit of others (FH =F FTE #1) (te vs) in consideration of and according to 
the needs (Fit) of sentient beings (47) who have not yet attained a stage 
(bhiimi) (7 4H4)—emanates ({é) a buddha land ((#-£) {10/29v.} either pure (734) or 
polluted (%%), either large (X) or small (/J\), and is subject to modifications (or 
evolves over time) (2c#). 


The body of emanation (nirmana-kaya *{t.4) (of the buddha ((#5)) relies on this 
land and resides there (Ki i {£). 


The dimensions (of the body), like those of the land (ie., the support), are also un- 
determined (#£ 72 fR). 


La Vallée Poussin comments: 


1123, The word “also” is being interpreted in the sense: “the body of enjoyment for others 
(para-sambhoga-kaya) returns also to rely on ...”. 


124 Buddhabhumi-Sastra (T.26.1530.0315a): “makes the mind develop ...”. 
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It is evident that the universes filled with jewels, which the buddha makes visible 

to the saints, are emanations (nirmanas). It is the same for the polluted universe © 

in which we are living. This is the mirror-knowledge (@darSa-jnana) of the buddha 

which is its condition qua dominance (adhipati-pratyaya). — See #3265, Siddhi F 696. 
V. The many buddhas and the bodies. 


The self-nature body (svabhdavika-kdya & t£ 4) and its land (--) are “realized” 
in the same way ([&] fir) by all the tathdgatas (403%). There is, (in substance 
(#8),) no difference possible between the self-nature body of one buddha and 
that of the other buddhas. 


Although a body of enjoyment for oneself (sva-sambhoga-kdya FA &) with its 
land (Fit #K =.) belong to each buddha alone: each, by himself, obtains the quality 
of buddha, develops <714> a personal (sambhoga) body of enjoyment and a per- 
sonal land of enjoyment (474 |m]), nevertheless, all these bodies and lands are 
infinite and do not make an obstacle ((#) to one another. 


As for the last two bodies (4) (and lands (-+£)), they are relative to the vineyas, 
i.e., to the sentient beings (4-£) which the buddhas (or tathdgatas 417%) have 
to convert (or instruct) (F714). Sentient beings, in order for them to become con- 
verted (or instructed), depend on several buddhas or on a single buddha. From this 
it follows that the last two bodies are (1) common (#3) to several buddhas or 
(are (2) non-common (444), i.e.,) belong to one buddha. 


1. What happens when a single person to be converted (or instructed) (vineya) 
(is common (#£34)), i.e., depends on several buddhas? 


At the same time (|f]) and in the same place (|=) x), each of these buddhas ((#) 
develops (#) as a body of emanation (nirmana-kaya) (&) and as a land (-1): all 
these “emanations” (724%) are similar (#H{L), but do not obstruct (2%) each 
other. In other words, these buddhas together are the condition qua dominance 
(adhipati-pratyaya $4 _+-#%%) which causes the person to be converted (or instruc- 
ted) (vineya) to see such a body of emanation: {10/30r.} the vijfidna (#) of this 
person to be converted (or instructed) develops as a mark (nimitta) of the body 
of emanation (EF #3). One could say: “In this (one) land (ksetra -.), there is 
(one) body of the buddha (buddha-kdya (#4) who displays magical (or super- 
normal) powers (#5. ##%#8), teaches (the Dharma) (#i%) and saves (or benefits 
[sentient beings]) (B24)”. 


2. When the people to be converted (or instructed) (vineyas) are non-common 
(454) [to several buddhas], then only a single buddha ((#) emanates (#) an 
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emanation body (nirmana-kaya) for the people to be converted (or instructed) 
who depend on him. 


The nature-of-things (74) has it that, (from beginningless time (#248 F3k),) 
a certain relationship (2/8), (as a family (#@%),) exists between the buddhas 
and the people to be converted (or instructed) (vineyas): several (4) buddhas 
will together save one (—) certain sentient being; a certain buddha will alone 
save several sentient beings. 


The persons to be converted (or instructed) (Fft{té4£) (are either common or un- 
common (4 #£4£),) thus, come under one buddha or several buddhas. — If it 
were otherwise, what use would it be for several buddhas ((#) to stay (for a long 
time ()) in the world ({# 4) together, each of them working ()5}), since one 
single buddha could save (or benefit) (#4) all the sentient beings (—+) 4)?! 


VI. These bodies (4) and lands (-L), pure (Suddha %#) or polluted (#%)—when 
they are the development (Fit #2) (or the manifestation, i.e., the image-part 
[nimitta-bhdga]) of a pure (andasrava) vijnhana (# tain)—are, like the vijfidna of 
which they are the development, (i.e., the developing vijfidna) (RE#*#), exclu- 
sively good (##), pure (andsrava #& ifm). (See #3345.) 


La Vallée Poussin comments: 


What about the pure (Suddha) lands that are the development (parinadma) of the 
minds of the bodhisattvas of the ten stages (bhiimis)? — There are several opinions; 
<715> the correct opinion is: 


When these lands are the development of the eighth cognition, they are impure 
(sadsrava), being the image-part (nimitta-bhdga) of an eighth cognition that is » 
impure, which is the support of an individual who is still impure. The charac- 
teristics of these lands are pure-lovely because they are perfumed-accommo- 
dated by the power of the good pure (andsrava); they are, however, impure 
(sdsrava). Likewise, the lands that are manifested following effort (prayoga). But 
the images of lands that develop following a pure (andsrava) subsequently ac- 
quired (prstha-labdha) mind are included in the truth of the path (marga-satya), 
are pure because they are included in the image-part (nimitta-bhdga) of a pure 
mind and because they have arisen from impure seeds (bijas) (Buddhabhumi- 
SGstra, T.26.1530.0294b-c). 


125 Buddhabhimi-Sdstra (T.26.1530.0327a). — Translated in T’oung-pao, 1928: 17, “The nine 
aeons (kalpas) which Buddha Sakyamuni passed over ...”’; on this point, see also N. Péni, 
BEFEO, 1911: 442. 
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Kuiji (10B/75v.) — The body of enjoyment for oneself (sva-sambhoga[-kdya]) is the 
development of a pure cognition (vijfidna), since it is the development of the mind 
of the buddha alone and is unknowable to non-buddhas. [10B/76r. | 


As for the body of enjoyment for others (para-sambhoga-kaya) and the land of 
enjoyment for others (para-sambhoga-ksetra), they are on pure (Suddha) ground. 
But they are the development of a pure (andsrava) or impure (sasrava) mind: 


1. of a pure mind when they are the image-part (nimitta-bhdga) of the mind of 
buddhas or of the pure subsequently acquired (prstha-labdha) mind of bodhi- 
sattvas of the ten stages; 


2. of an impure mind when they are the image-part of the eighth cognition or of 
the five cognitions of bodhisattvas of the ten stages, when they are, below the 
seventh stage, the image-part of an impure distracted mind (viksipta-citta) or of 
an impure subsequently acquired mind (sdasrava-prstha-labdha-citta). 


The land of the enjoyment for others is always pure (suddha), for a polluted mind 
does not develop in this land (ksetra). 


[Question:] — Why is that? Since the impure (sd@srava) mind develops in this land, 
this land is not necessarily pure. 


[Answer:] — It is pure. The archetype (or root [miila]) is the development of the mind 
of the buddha. The impure mind that is capable of developing in harmony with this 
archetype cannot be a mind polluted by the defilements (kleSas). 


As for the body or for the land of emanation (nirmdna), the archetype is pure 
(andsrava), moreover, pure or polluted. [The pure mind of the buddha brings forth a 
pure or polluted image-part (nimitta-bhaga).| If the pure mind of the two vehicles 
were able to develop as a body or a land of emanation (nirmana) [in harmony with 
the archetype], this development would be pure; but this mind is narrow and cannot 
develop in this way. [It cognizes only the truths, etc.] The impure mind of the two 
vehicles or of the ordinary worldlings (prthagjanas) develops as a body or a land of 
emanation (nirmana): a development that is impure (sdsrava), moreover, pure or 
polluted; the subsequently acquired (prstha-labdha) mind of the two vehicles is in- 
capable of this development, but only the mind that is impure, polluted or pure. As 
there is a difference between what Sikhibrahma sees and what Sariputra sees ... . 


For that which arises (Fit) from causes (i.e., condition qua cause [hetu-pratyaya 
Kl#], seeds [bijas]) which are exclusively good (#42) and pure (#23), is includ- 
ed in the truth of the path (mdarga-satya 343%), {10/30v.} not in the truth of suf- 
fering or the truth of the origin (duhkha- or samudaya-satya 7). 
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La Vallée Poussin comments: 


The image-part (nimitta-bhdga) of the pure (anasrava) category is similar to the 
vijndna of which it is the development, for the image-part of the pure category is 
not separate <716> from the seeing-part (darsana-bhdaga); both are not included 
(aparyapanna) [in the truth of suffering and the truth of the origin]. — This is not 
the case for the impure (s@srava) mind. 


When the mind is directed at the aggregates, the sense-spheres and the sense-elements 
(skandhas-dyatanas-dhatus), its image-part is not like (yatha) the mind that is direc- 
ted. The mind is part of the aggregate of cognition (vijiana-skandha); the aggre- 
gates, etc., which are the object, constitute eighteen sense-elements (dhdatus). — The 
seeing-part is mind; the image-part is non-mind: e.g., the image-part of the eighth 
cognition 1s the sense-faculties, the objects ... . 


The images (nimittas #4) of vijfdna (1.e., aggregates [skandhas #4], etc.) are not 
necessarily alike ([=]), for these three dharmas (1.e., aggregates [skandhas], sense- 
spheres [ayatanas], sense-elements [dhatus]) proceed (5|4:) from (causes (KI 
#%)), i.e., seeds (bijas), of different (##) natures. [That matter (rapa) and mind 
(citta) are different is not a contradiction, since the image (i.e., matter) and the 
seeing (darSana) do not arise from the same class of seeds. ] 


[The bodies and the lands, 1.e., the development of the vijndna of the buddha, 
are only seen by the other sentient beings inasmuch as the latter develop their 
Own vijfidna in the appearance of these bodies and lands.] The bodies and the 
lands—the development (Fir#*3H) and image-part (nimitta-bhdga) of an impure 
(sdsrava #8 if) vijfidna (#%)—are, like the vijfidna of which they are the develop- 
ment, (i.e., the developing vijfidna) (fE#*zk), impure (is), for everything that 
arises (Fitf4-) from an impure condition qua cause (hetu-pratyaya (Az) (i.e., seed 
[bija]) is part [of the truths] of suffering and of the origin (duhkha-samudaya %& 
#), not [of the truths] of cessation and of the path (nirodha-mdarga Ri). 


The image-part (nimitta-bhdga #4) of a good, bad or non-defined vijfdna (i.e., 
the seeing-part [darsana-bhdga]) is not necessarily (alike ([F])), i.e., good, bad or 
non-defined, for the image-part and the seeing-part can proceed (5|4) from 
causes (and conditions) (I) of different (#£) natures. [Odor, i.e., the image-part, 
is non-defined; the vijfidna, 1.e., the seeing-part, which is directed at it, can be 
good ... .] 


In the same way, it is not a rule that the image-part (1e., aggregates [skandhas 
#i], etc.) is of the same kind ([=]3#4) as the seeing-part or of a different kind 
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(235). If of the same kind, the distinction of the five aggregates (skandhas), of 
the twelve sense-spheres (dyatanas), of the eighteen sense-elements (dhdtus) 
would disappear. <717> 
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#3394 Thus, [according to the first master,] the image-part (nimitta-bhaga *§74}), etc., 
being a (development and) manifestation (##4)!'”’ that relies on vijfidna (fk), 
is not—like vijfidna itself—a real thing (&) included in the dependent (para- 
tantra (Xt) (see #2756). (If this were not so), “vijfidna-only” (which is the princi- 
ple) (vijnapti-matrata "fEFXFE) could not be established, since both the vijfidna 
(#%) and an internal object (artha Ai) would be real (#). 


La Vallée Poussin comments: 


This is the tenet of Nanda. The text is written in such a way that it applies to the 
theory according to which there are only two parts (bhdagas), 1.e., image (nimitta) 
and seeing (darsana)—“the vijndna itself’ being the seeing-part (darsana-bhdaga) 
—and to the theory according to which there are three parts, “the vijidna itself” 
being the awareness-part (samvitti-bhaga). (See #0027, #2236.) 


1. The image-part (nimitta-bhdga), etc., (i.e., the immediate object and the distant 
object), being only a manifestation relying on the vijfidna itself (i.e., on the seeing- 
parts) is not, like the latter, real and dependent (paratantra). If this were the case, 
there would be no vijfiapti-matrata, for, recognizing the image-part, etc., as real is 
to accept that the internal object of the vijfidna is as real as the vijndna. 


2. The image-part, etc., (i.e., the image-part and the seeing-part) is merely a mani- 
festation relying on vijfdna itself, 1.e., on the substantial-part (svabhdavika-bhdga) 
or the awareness-part (samvitti-bhdga), and is thus not real, not dependent (para- 
tantra). If it were real, there would be no vijfiapti-matrata, for vijiadna would con- 
sist of things as real as itself and distinct from itself. 


For the first teacher, the image-part arises from the seeds (bijas) of vijfidna; for the 
second teacher, it arises from seeds different from those of vijfidna (i.e., awareness- 
part): the vijfidna (1.e., awareness-part) and the seeing-part arise from the same seeds. 


#3395 Moreover, [according to the second master,]| there is another doctrine. {10/31r.} 
The image-part (nimitta-bhaga *4), the seeing-part (darfana-bhaga §), etc., 
(of vijfidna (#%)) arise from causes ({¢ 4) (i.e., from seeds [bijas]), just like 
vijfidna (ax) itself. (All are generated by relying on others and) are thus, like 
vijnana itself, unreal or real (ji). 


1126 See #2335. 
127 bianxian #3a, same expression at #2770 (tenet of Sthiramati according to Kuiji). 
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The word “only” (mdatra "£), in “vijfapti only’, is used in order to deny (#2) any 
external things (or objects) (i.e., the imagined [parikalpita]), not to deny (#) 
the internal things (or objects) (AH) (i.e., the two parts [bhadgas]), <718> for 
if this were not so, then this word would also deny true suchness (tathatad 4), 
which is not vijfiapti, which thus would also be unreal (3F#). 


But someone will say: If internal things (or objects) (WW), like vijfidna, are not 
false (dz), then (why do you only) say vijfapti-only (vijfapti-matra "E3%), (and 
not) objects-only (artha-matra "ES%)? 


La Vallée Poussin comments: 


If one states that, among the three parts (bhdgas), the awareness-part (svasamvitti- 
bhaga) is real, that the other two are figurative designations (prajnapti), one could 
say that there is vijfapti-matratad. But the other teachers who maintain that the 
seeing-part (darsana-bhaga) and the image-part (nimitta-bhaga) are real should not 
Say vijnapti-matrata, but rather artha-matra coun: darsana-bhadga-ddi-matra 
(only the seeing-part, etc.) .. 


Buddhabhimi-sastra (T.26.1530.0317c): 


Here is the correct meaning of vijfiapti-matra (WER EL). The image (nimitta) 
develops from the mind (citta), and although it appears as existing, it really 
does not have existence (-() Fit #8 BE tH (L1G It Be SES). If it really existed, 
one would have the existence of matter (ripa), etc., just as of mind; one would 
not have vijfiapti-matra. In vain would one say that matter, even though real, 
is “only vijwapti’’, because it 1s not separate from mind, for, just as well, the 
mind and the mental factors do not exist separate from matter, etc., (which are 
their objects), and one should refer to them as “only artha (object) (HEZ)”. 


[We say vijfapti-matra and not artha-matra (object-only):] 


1. For vijfdna exists only internally (#xEW A), whereas objects (arthas) occur 
(both) internally and externally (427538). Fearing (2) that the reality of ex- 
ternal things would be accepted, the Buddha taught vijfapti-matrata (ER). 


2. For the ignorant (fi) are mistaken (#4#4) about the object (artha $), gen- 
erating (#2) defilements (klesas {A j) and actions (karmas 3€), submerged (7 
fi) In samsara (4%) and not making an effort to escape (8/)>k 14 HE) by the dis- 
cernment of the mind (citta) (@U). Out of compassion (32 5X), the Buddha 
teaches vijnapti-matrata (ME) so that they may attain liberation (f#Ah) from 
samsara by devoting themselves to the discernment of the mind (8 #4L»). — But 
this is not to say that internal objects (arthas) (Wz) do not exist (#£) absolutely, 
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as the external ones do not so exist. 


3. Moreover, [according to the third master]—in order to take into account 
the tenet of Sthiramati who does not accept the image-part (nimitta-bhaga *447) 
and recognizes only vijfidna itself—the internal objects (1.e., the seeing-part 
[darsana-bhdga], etc.) have, for their nature (svabhdva "#), the vijfidna itself (i) 
{10/31v.} (1.e., the awareness-part [svasamvitti-bhdga]). The latter, by the power 
of perfuming (#47), arises as if it consisted of many parts (bhdgas) (Wz 
4}4£). On the other hand, true suchness (tathata B41) is also the true nature 
(BV) of vijidna (#). Thus, outside (the nature of) of vijfidna (Fk), there is 
no (separately) existing dharma. The mental factors (caittas »(»Fft) are also indi- 
cated by the word vijndna (#) for the mind and mental factors are definitively 
associated. <719> 


La Vallée Poussin comments: 


How can the first masters, for whom the image-part (nimitta-bhdga) and the seeing- 
part (darSana-bhdaga) arise from the same seeds (bijas) as vijfdna itself, say that 
both these parts (bhdgas) are figurative designations, that the third part (or vijfidna 
itself) is real? How can the second masters, for whom the image-part and the seeing- 
part arise from seeds distinct from those from which vijfidna itself proceeds, say 
that the three parts (bhagas) are real? ... 


There are two categories of external and internal: 


a. Internal: the dependent (paratantra) and the image-part which is the 1m- 
mediate object of the mind. 
b. External: the imagined (parikalpita) and the archetype which 1s the distant 
object. | 
This present treatise, which comprises three parts: 
Part I: stanzas 1 and 2a—b (#0012; F6): 
[A. On the belief in a self (@tma-grdaha) and the belief in dharmas (dharma- 
graha); #0012 
B. The development of vijidna (vijndna-parindma); #0382] 
Part II: stanzas 2bc—25 (#0395; F 94): 
[C. Store-cognition (Glaya-vijfidna); #0395 
D. Manas; #1101 
E. Six cognitions (vijfidnas); #0512 
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Relationships of the eight cognitions (vijfidnas); #2330 
Vijnapti-matrata; #2335 

Causality and its modes, and samsdra; #2420 

Samsara and the three traces (vasandas); #2579 


{or mas 


The tree natures; #2719] 
Part III: stanzas 26—30 (#2853; F 562): 


[K. Path; #2853 

L. Nirvana; #3226 

M. Great bodhi (maha-bodhi); #3260 

N. The dharma-kaya; #3300 

O. Vijfapti-matrata; #3394] 
demonstrates (5K 17.) vijfnapti-matrata (HER). Thus, it is called Treatise Demon- 
strating Vijnapti-matrata (Vijnapti-matrata-siddhi BOER 
(This treatise) is also called “Purification of Vijfiapti-matrata [or of suchness 
(tathata)|” (Vijfiapti-matrata-viSuddhi PEF), for it reveals (44) vijfapti-matrata 
(which is the principle) ("E%#%#E) in a (very) clear and pure way (#4473). [Just as 
Meru, with all its jewels, has to wait for the sun in order to sparkle; just as a pre- 
cious stone needs to be polished: so the noble teaching and reasoning “purify” 
suchness. |!!78 


The root treatise of which the present treatise is a commentary is called Thirty 
Stanzas of Vijnapti-matrata (Vijnapti-matrata-trimsika "ER%=-) because, in 
thirty stanzas (kdarikds #4), it reveals (#4) vijfiapti-matra (EF) (that is the prin- 
ciple (##)) in its perfection ([E]%), without adding anything to it or taking any- 
thing away from it (aniindnadhika JES i). <720> <721> 


1128 Kuiji compares the treatise to the Dharma: a@dau kalyanam ... brahmacaryam, Vyutpatti, 63. 
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e seine OF MERIT 


ERE AR IEE 5p Jal) OE re EA 
Fit HB D7) TE - HSK RS FR _E E- 


By RELYING ON THE NOBLE TEACHINGS AND PROPER REASON, 


THE EXPOSITION DISTINGUISHING THE NATURE AND CHARACTERISTICS OF 
VIJNAPTI-MATRA HAS BEEN COMPLETED. 


MAY THE ACQUIRED MERIT BE BESTOWED ON ALL SENTIENT BEINGS. 
May THEY TOGETHER SPEEDILY ATTAIN UNSURPASSABLE AWAKENING. 


AA. 
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APPENDIX ONE! 


A. Notes on the conduct of the bodhisattva; F721 
B. Notes on suchness (tathatda) or the nature-of-things (dharmatda); F 743 
C. Notes on the bodies of the buddha; F 762-813 


NOTES ON THE CAREER OF THE BODHISATTVA,? F 721-742 


A.A. Four families (gotras) and those not belonging to a family (agotrakas); F721 
A.B. Stages in the career of the bodhisattva; F 726 

A.C. Duration of the career of the bodhisattva; F 731 

A.C. The ”assured” (niyata) bodhisattva; F 733 

A.D. The bodhisattva and the bad destinies; F 739-742 


Four families (gotras) and those not belonging to a family (agotrakas) 
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The word gotra means “family”, “race’’. It refers to certain primordially innate or ac- 
quired mental dispositions—ain the seed state or as being active—which make that a 
person can obtain nirvana. This person is thus of the “nirvana family”. It is said that 
the gotra is absent (agotraka) when these dispositions are lacking. 


Furthermore, the person who is of the nirvana family belongs either to the family (1) of 
the buddhas or (2) of the self-enlightened ones (pratyekabuddha) or (3) of the hearers 
(§ravaka) when he should obtain nirvana by the vehicle of the buddhas, of the self- 
enlightened ones or of the hearers. 


However, it happens that the vehicle may be changed: the [nirvana] family is, thus, 
either [a] certain or definitive (niyata), or [b] non-certain, modifiable (aniyata). 


The oldest use of the word, in the technical sense, is in the expression gotra-bhi: the 


| Editors: As for the Appendix, Louis de La Vallée Poussin states in his Post-scriptum 


(F 811): 
Our aim [with these notes] is to study the antecedents of the doctrines of the Siddhi, 
i.e., the conduct of the bodhisattva, suchness (tathatd), and the rest. It is attained 
if we have shown that Asanga is at the end of a line of speculative [thinking] that 
is entirely Buddhist. 

2 See the definitions in the Bodhisattva-bhimi, first chapter, Muséon, 1905: 38; #0428, 

#0467, #2853; S. Lévi, transl. Satralamkara, p. 25. 

Among the sources not used here, the Vimalakirti-nirdeSa (T.14.0476.0575c), (ordinary 

worldlings [prthagjanas] and hearers [Sravakas]); YBh, 67 (those not belonging to a 

family [agotrakas]). 
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man who is about to obtain the quality of a saint (arya) which assures him nirvana. 
<722> 


1. Small vehicle: — Nowhere is there the idea that certain individuals are, from the 
beginning, “predestined” for nirvana, that others are, by their nature, excluded from 
nirvana. Whether they will all reach nirvana is a “question to be declined”; but all of 
those who will arrive there will do so by the noble path: the city of existence has only 
one door of exit.* In other words: all sentient beings, from the beginning, belong to the 
“non-determined category” (aniyata-rdaSi). 
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The old sources distinguish three kinds of rasi (“‘pile’, “category”’) (AKB 111, F 137): 


a. category determined for perfection (samyaktva-niyata-ra§i), 1.e., those who have 
entered into the noble path and will quickly reach nirvana; 


b. category determined for the perverted (mithyatva-niyata-rdSi), 1.e., those who, hav- 
ing committed grave sins, will certainly go to bad destinies and who, emerging 
from these bad destinies, will move on into the third category (rasi); 


c. category which is non-determined (aniyata-rasi), i.e., those who do not belong to 
either the first or to the second category (rasi) and can enter into one or the other. 


| By planting the roots of liberation, one does not enter into the first category: but one 
acquires predestination (niyati), 1.e., the nirvana family, one of the three families of 
nirvana. Indeed, the nirvana family is threefold: 


3 Good references, with a bad translation, in Rhys Davids-Stede. See Compendium of 
Philosophy, Pah Text Society, 1910: 295. Compare Vasumitra, Treatise on the Sects 
(Yibu zonglun lun, T.49.2031): Masuda (1925), p. 25. — S. Lévi has commented that the 
Pali is gotrabhii and not gottabhi. The explanation of Stede (gotra = goptr) is not ac- 
ceptable. 


4 AKB 1x, F 267f.; La Vallée Poussin, Nirvana, F 92-93. 


_T have misinterpreted the relevant texts in Nirvana, F 93, last line, and AKB ix, F 268. 
The stanza on Brahma, Digha, 11, 157, should be understood as in the Chinese edition 

~ (J. Przyluski, Funérailles, p. 12), not as in Oldenberg-Foucher, p. 325; the formula of 
Mahda-vastu, 1, 126, should be understood as in Senart, Introduction; the statement of 
Milinda is ambiguous. 


5  [L.e., the factors conducive to liberation (moksa-bhdgiya), AKB vi, F 174, 178; iv, F 252; 
vil, F 72. | 

6 Jt is at “heat” [usmagata] that one is said to be destined to attain nirvana (nirvana- 
dharman), because at that time, without obstacles, one is close to the absolute assur- 
ance of the eventual attainment of the absolute good (samyaktva-niyama, AKB vi, F 173, 
180). 
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1. family of the hearers (Srdvaka-gotra); 
li. family of the self-enlightened ones (pratyekabuddha-gotra); 
iii. family of the Buddha (buddha-gotra).’ 


2. The doctrines of the Great Vehicle schools are varied: 


According to some scholars, all sentient beings will reach nirvana, 1.e., possess, from 
the beginning, the nirvana family; <723> according to others, some sentient beings do 
not possess this family. 


For some scholars, the families are acquired;’ for others, they are present “from the 
beginning’. 

Some say that one arrives at nirvana by the three vehicles; others say that one arrives 
there only by the vehicle of the buddhas (or the vehicle of the bodhisattvas). 


There is complete agreement on the difference between [a] the hearers (§rdvakas) (and 
self-enlightened ones [pratyekabuddhas]) and [b] the bodhisattvas: the former are ego- 
tists, the latter are altruists. There is a good explanation in the Tattva-samgraha (Gaek- 
wad’ Series), p. 872. 


3. According to the Siddhi (#0428, #0467, #2853). — Five categories: 


a—c. Three certain families (niyata-gotras), 1.e., [a] the family of the hearers (§rdvaka- 
gotra), [b] the family of the self-enlightened ones (pratyeka-gotra), [c] the family of 
the tathdgatas (tathdgata-gotra): 


the individuals who will necessarily obtain nirvana by the vehicles [a] of the hear- 
ers, [b] of the self-enlightened ones, and [c] of the tathdgatas, and this due to the 
seeds of the nature-of-things (dharmatda-bijas), 1.e., due.to the “seeds” which they 
possess from the beginning. 


[These seeds must be ripened by the teaching which confers a family derived from 
cultivation (bhdvand-maya gotra) besides the family of the nature-of-things (dharma- 
ta-gotra) which is primordially inherent. ] 


d. The non-certain families (aniyata-gotras) who will certainly arrive at nirvana but 


’ For details regarding the acquisition of the families (gotras) and the time at which the 
family can no longer be changed, see AKB vi, F 175; Vibhdasd (T.27.1545.0033a). 

’ This is the doctrine of the “Sutra of the manners concerning the five silas of the Bodhi- 
sattva-upasaka’’ (T-24.1503.1116) transl. Hébégirin, p. 86: the families (gotras) never exist 
“from the beginning” but are always acquired. It is because of causes, i.e., good or bad 
actions, that sentient beings have the nature of gods, humans, lions, buddhas. 

See #0438-#0467. | 
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who can enter into the vehicle of the hearers or into the vehicle of the self-enlight- 
ened ones and from there, before or after the acquisition of sainthood, move on 
into the vehicle of the tathdgatas. 


e. Those not belonging to a family (agotrakas), who lack the seed of nirvana from 
the beginning and forever. 


Two kinds of bodhisattvas are distinguished, 1.e., individuals who enter into the vehicle 
of the tathdgatas: 


a. bodhisattvas of slow intelligence who enter into the vehicle of the tathagatas after 
having practiced the vehicle of the hearers (§rdvakas); 


b. bodhisattvas of quick intelligence who, from the beginning, have entered into the 
vehicle of the tathagatas. 


4. In accordance with authoritative texts, e.g., the Da zhidu lun, <724> Asanga and 
the Siddhi teach that the two lower vehicles lead to nirvana.’ But, according to well- 
known sitras—the Srimdlika (Siddhi F 505), the Lankdavatara (p. 63), the Lotus of the 
good law'°—the hearers (Sravakas) and self-enlightened ones (pratyekabuddhas) wrongly 
think that they have acquired nirvana: in fact, they are very far from nirvana. There 
is but one single vehicle: the vehicle of the buddhas. The vehicles of the hearers and 
of the self-enlightened ones have been taught “intentionally” in order to ripen sentient 
beings who, at a certain time, will abandon these pseudo-vehicles for the true vehi- 
cle.!! The first and the second families [1.e., §ravaka-gotra and pratyeka-gotra] are fic- 
tive.!? 


° If the two lower vehicles lead to nirvana, why does the Bhagavat teach the Great Vehi- 
cle? Answer to this question, Siddhi F 676. 

10 The hearers (sravakas) who leave the assembly, Lotus, p. 38, will not fail to return to it 
when they are mature. 

'!' On the careers of the hearers and of the self-enlightened ones (Sravaka-pratyekabuddhas) 
who “turn” toward the Great Vehicle, see #2690, #2704. 

12 I think that the Da zhidu lun (see below, section C.E. [F 776f.]) means to say that the 
vehicles of the hearers and of the self-enlightened ones lead to nirvana. However, the 
opinion which the Sukla-vidarsand (Bendall MS.) attributes to Nagarjuna must be men- 
tioned: | 

It is said in the Lankdvatara: — “O Mahamati, people who follow the vehicle of the 
hearers do not obtain liberation by the vehicle of the hearers, but, to the contrary, 
they end up in the Great Vehicle.” | 

And Nagarjuna, with the advocates of the one vehicle (eka-yana-naya-vadin) who 
follow his doctrine, says: — “These people who have obtained the awakening (bodhi) 
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5. The Siddhi and the majority of sources accept that there are sentient beings in 
whom “every kind of nirvana dharma’ is absent and in whom “the parinirvana fam- 
ily is lacking” (Sutralamkara, 111, 11): they are called those not belonging to a family 
(agotrakas) or those not established in a family (agotrasthas). 


They are also sometimes given the interesting name of Icchantika:'? <725> “people 
doomed to remain here below in samsara, lacking the root of nirvana’. The Da zhidu 
lun (Kumarajiva) understands: “Whose roots of good have been broken”’."4 


But the Lankavatara, pp. 65-66," gives the name Icchantika to the bodhisattvas who, 
for the benefit of sentient beings, will never become buddhas and who will “remain for- 
ever in samsara’’. 


Having led all the sentient beings who are capable of nirvana to nirvana, the buddhas 
will continue to be buddhas in order to assure the best possible rebirths to those remain- 


of the hearers or of the self-enlightened ones, being frightened of existence, 
rejoice at the time of death, imagining that they have obtained nirvana; but there 
is no nirvana for them. ... However, they remain pure (anasrdva): with the view 
of abandoning their remaining non-defiled non-knowledge (aklista ajfidana), the 
buddhas then awaken them, and after having accumulated the necessary merit and 
knowledge for [true] awakening, they will also become leaders of the world.” 
13 Important note in the Maha-vastu, i, p. 417; Wogihara, p. 20, ad Vyutpatti 110, 20; 
Suzuki, Eastern Buddhist, iv, 1928: 290; Lankdvatara, p. 65; Bukky6é Daijiten, p. 75. 
See also Wogihara’s notes in the Japanese edition of the Nirvdna-siitra, mentioned by 
Suzuki, loc. cit. which I have not read. 
‘4 The “broken” roots of good can be “repaired”, AKB iv, F 175. 
'S Editors: Translation Suzuki: 


Again, Mahamati, how is it that the Icchantika [1.e., those who are destitute of the 
Buddha-nature] never awaken the desire for emancipation? (66) 


(1) Because they have abandoned all the stock of merit, and (2) because they cher- 
ish certain vows for all beings since beginningless time. 


1. What is meant by abandoning all the stock of merit? It refers to [those Bud- 
dhists] who have abandoned the Bodhisattva collection [of the canonical texts], 
making the false accusation that they are not in conformity with the sutras, the 
codes of morality, and the emancipation. By this they have forsaken all the stock 
of merit and will not enter into Nirvana. 


2. Secondly again, Mahamati, there are Bodhisattva-Mahasattvas who, on ac- 
count of their original vows made for all beings, saying, ’So long as they do not 
attain Nirvana, I will not attain it myself’, keep themselves away from Nirvana. 
This, Mahamati, is the reason of their not entering into Nirvana, and because of 
this they go on the way of the Icchantika. 
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ing, see Buddhabhimi-Sastra (T.26.1530.0298b); Bodhisattva-bhimi:"° 


Those not established in a family (agotrastha) must be matured in order to obtain 
a good destiny: this work will have to be renewed indefinitely, for bad destinies 
follow after good ones. 


At that time, there will be a Buddhism without nirvana. 
6. The Buddhabhimi-Sastra (7.26.1530.0298a25) says: 


However, other sitras teach that all sentient beings have buddha-nature, that all 
will become buddhas. 


These texts, it continues, must be interpreted: 


By expressing themselves in this way, the siétras have in view the buddha-nature 
which is the dharma-kaya (or suchness [tathata]) that is the same in all dharmas; 
or else, they mean to speak of only a part of sentient beings. [Indeed, the word “all” 
can be understood in a “partial sense”’. ] 


There is, at least, an apparent contradiction between the statement:'’ “All sentient beings 
are embryos of the tathdgata, since, in all sentient beings, there is the same undiffer- 
entiated tathata’’, and the opinion that “some” sentient beings are incapable of nir- 
vana, that “some” sentient beings will necessarily obtain nirvana by the vehicles of the 
hearers and of the self-enlightened ones. <726> 


The difficulty is expressed in the Abhisamaydlamkardloka ad Asta-sahasrikd, p. 18, line 5: 
You establish differences among the families (gotras): 
a. such-and-such a family is called “innate” (prakrtistha), i.e., existing for- 
ever, possessed by the very power of things (dharmata-pratilabdha); 
b. such-and-such a family is called “acquired” (samuda@nita), 1.e., possessed 


by virtue of earlier practice of the roots of good; 


c. such-and-such a family—of hearers (srdvaka), of self-enlightened ones 
(pratyeka-buddha) or of the tathadgata—is called “certain” (niyata), because 
no force can remove it; 

d. such-and-such a family—of hearers and [of self-enlightened ones ?]—1is 
called “non-certain”’ (aniyata), because it can be removed. 


How is this distinction possible, since the dharma-dhatu (immanent principle of 
'6 Book I, chap. vi, fol. 34a, Muséon, 1911: 164. — Chapter vi 1s entitled: Maturation (pari- 


paka). Cf. Sitralamkara, chap. 1x. 
17 Sutralamkara, 1x, 37. 
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good, the cause of acquiring the dharmas of the saint [drya]}) is present every- 
where equally? 


But the [then] proposed solution is not intelligible. We await the edition of this text of 
which Tucci sent me the first blueprints with the excellent news that he has discov- 
ered, in Kathmandu, among other treasures, a manuscript of the Madhydnta-vibhaga. 


A.B. 
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Stages in the career of the bodhisattva;"* F 726-731 


The following references are but a very modest contribution. 


I. 


The Sata-sahasrika studies the ten stages (bhimis) in the tenth chapter (parivarta), 


Da zhidu lun (7:25.1509.0419c) (analysis in Rahder, Dasabhimi, p. ix). The Chinese edition 
enumerates the ten stages of the bodhisattvas, 1.e., the joyous (pramudita), etc., names 
which are absent in the Sanskrit. On the other hand, the Chinese lacks the paragraph 
on p. 1520 [of the Sata-sahasrika']: <727> 


20 


What is the first stage, the second stage, ...? 
Respectively, 


stage of dry insight (sukla-vidarsana™ bhiimi 822344); 

stage of the family (gotra-bhimi V4); 

stage of the eighth (astamaka-bhami /\ Ah); 

stage of insight ([ni]darsana-bhimi 54); 

stage of diminishment (of defilements) (tani-bhiimi #5); 

stage of detachment from desire (vitardga-bhiimi fERKH4); 

stage of complete discrimination (krtavi-bhimi E.##H)); 

stage of the self-enlightened one (pratyekabuddha-bhimi FES 644); 


SIAR WN 


The learned introduction by J. Rahder to his edition of the DaSabhimi-sitra gives an 
idea of the multiplicity of the sources and of the theories. The editions of the Abhi- 
samayalamkaraloka by G. Tucci (Calcutta) and by E. Obermiller (Bibliotheca Buddhica), 
and that of the Pavica-vimSatika by N. Dutt, are of great service. The Avatamsaka (9.278), 
in particular the chapters 10, 13, 22—24 (1.e., daSa-vihdra-parivarta, prathama-citta- 
utpadika-bodhisattva, daSa-bhiimi, daSa-vidyd, dasa-ksanti), should be analyzed (Rahder, 
p. xxi), and also the second part of YBh (Sravaka-bhiimi) which is an unknown territory. 
P. Oltramare, Théosophie, vol. 11, p. 413; R. Kimura, Hinaydna and Mahayana, p. 133; 
Rahder, transl. of Gandavyitha on the ten “births” or “lands”, in Carriére du saint boud- 
dhique, 1929: 16 (Extract of Bulletin de la Maison franco-japonaise, vol. 11); N. Dutt, 
Some aspects of Mahayana ... (1931). 

Dasa-bhimi, ed. Rahder; Bodhisattva-bhiami (Yogdcarabhimi-Ssastra), ““Vihara-patala’, 
ed. Rahder (App. of Dasabhiimi); Madhyamakdavatara, transl. in Muséon, 1907-1911; 
Samgraha (T.31.1594.0145c), commentary of Vasubandhu (T.31.1595.0223), of Asvabhava 
(T.31.1598.0423). 


Siddhi #2980-+#3016. 


Editors: Satasdhasrika Prajfidpdramita (1902), Sanskrit text, ed. Pratapacandra Ghosa, 
Bibliotheca Indica. 


The Chinese also reads suska-vidarSana, a dry insight, not moistened by concentra- 
tion. Compare the sukkhavipassaka arhat in Compendium of Philosophy, p. 75. 
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9. 


stage of the bodhisattva (bodhisattva-bhumi = fe }1); 


10. stage of the buddha (buddha-bhimi (#44). 
(Compare p. 1473).?! 


According to the later theory, these are the ten stages (bhiumi) accepted by all the vehi- 
cles; the ten stages [of the bodhisattvas], 1.e., the joyous (pramudita), etc., occur in the 
ninth, [1.e., the bodhisattva-bhiimi]|. But, according to the Sukla-vidarsgana (Bendall MS.): 


4. 


stage of insight (dargfana-bhami 44) corresponds to: 
i. joyous stage (pramudita bhiami #x= Hh; first stage); 


stage of diminishment (of defilements) (tand-bhimi #4) corresponds to the 
stages two to seven: 


ii. immaculate stage (vimala bhimi BEYaH4); 

iii. luminous stage (prabhakari bhami #5¢ 44); 

iv. stage of ignited understanding (prajna) (arcismati bhimi ' 224); 

v. stage that is difficult to conquer (sudurjaya bhimi Fu## RSH); 

vi. stage of presence (abhimukhi bhami #8 Ais); 

Viii. stage of far going (duiramgamda bhimi fT H4); 

stage of detachment from desire (vitardga-bhimi #®X 44) corresponds to: 
viii. the immovable stage (acala bhumi 7 #4); eighth stage); 

stage of complete discrimination (krtavi-bhimi (4##34) corresponds to: 


ix. the stage of good understanding (sddhu-mati bhimi #34; ninth stage); 


stage of the self-enlightened one (pratyekabuddha-bhimi Fe3% 48) corre- 
sponds to: 


x. the stage of the cloud of Dharma (dharma-meghda {% 2230; tenth stage). 


Arbitrary explanation: 


21 


22 


2: 


stage of the eighth (astamaka-bhumi) = approacher of the fruit of stream-enterer 
(srotadpatti-pratipannaka);” | 
stage of insight (darSana-bhimi) = stream-enterer (srotadpanna); 

stage of diminishment (of defilements) (tanz-bhuami) = once-returner (sakrd- 
agamin); 


See “Numerical Dictionary” in Chavannes, Mélanges Harlez, p. 80; Vyutpatti, 50; 
Bukkyo Daijiten, p. 923; Rahder, p. x1; N. Dutt, Some aspects of Mahayana, according 
to the Pafica-vimSatika. 

Editors: See AKB, vi, F 201, footnote. 
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6. stage of detachment from desire (vitardga-bhiimi) = non-returner (anadgamin); 


7. stage of complete discrimination (krtavi-bhiimi) = arhat. 


II. The ten stages (bhumis) [of the bodhisattva] are studied in the first chapter of the 
Abhisamaydlamkara, verse (karika) 49 and following: 


1. The first stage is obtained by ten preparatory practices. 


10. The knowledge by means of which—leaping over nine stages—one is installed 
in the stage of the buddhas, is the tenth stage of the bodhisattvas. 


Indeed, in the tenth stage, the bodhisattva is called buddha, but not yet perfect enlight- 
ened one (samyak-sambuddha). 


The Siddhi takes little account of the Abhisamaydlamkara. Apart from the accumulation 
of knowledge (jfdana-sambhdra) and the accumulation of merit (punya-sambhara), it does 
not know the accumulation of the path (marga-sambhara) (krta-punya-jnanabhydsasya 
vastu-pariksad-margadau yatna iti), accumulation of dharanis (dharani-sambhdara), accumu- 


lation of the stages (bhimi-sambhdara), and many other interesting theories, by their name. 
Il. Bodhi-citta. 


A. The entire career of the bodhisattva is the “mind of bodhi” <728> or the “genera- 
tion of the mind [of bodhi] (citta-utpdada)”. This mind has the twofold characteristic 
of [a] being “associated with the desire for bodhi’’ (sambodhi-kamand-sahagata), and 
[b] “having as object the good of others” (para-artha-adlambana). 


It is of two kinds: 


1. bodhi-pranidhi-citta, “vow of bodhi’ or “first generation of the mind of bodhi’’; 


2. bodhi-prasthadna-citta, “setting out towards bodhi’.”” 


B. The generation of the mind [of bodhi] (citta-utpdda) 1s studied in the Abhisamaya- 
alamkara, stanzas (karikds) 19-21 (= stanzas 1-3 of the first chapter) [according to 
the Pafica-vimSatikd, pp. 18f.]. The career of the bodhisattva, including the state of 
buddhahood, is described according to the twenty-two kinds of generation of the mind 
[of bodhi] (citta-utpddas). 


> Bodhicarydavatara, 1 (stanza 16 is cited in the Abhisamaydlamkaraloka); Siksasam- 
uccaya, pp. 5f., 153; Bodhisattva-bhami, first part, chap. 11, Prathamacittotpdda (Yoga- 
Sastra, 35), Rahder, p. xxiv. — Mahd-vastu, especially i, p. 80, in which there is some 
difficulty. — Hébédgirin, pp. 91-92. 
The concordance of the Bodhisattva-bhumi and the Yogacarabhimi-Ssastra is established 
in detail in Wogihara, Asanga’s Bodhisattva-bhimi, Leipzig, 1908. 
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1-3. Three kinds of generation of the mind [of bodhi] accompanied (sahagata) by 
(1) predilection (chanda), (2) intent (GSaya), (3) superior intent (adhyasaya), cor- 
responding to three states [1.e., lesser, medium, great] of the “stage of the accumu- 
lation of a beginner” (@dikarmika-sambhara-bhimi). 


The bodhisattva is successively like (1) the earth (prthivi-sama), (2) refined gold 
(kalyana-suvarna-upama), (3) the new moon (nava-candra-upama). 


4. One kind of generation of the mind [of bodhi] accompanied by (4) effort (pra- 
yoga). This is the stage of resolute conduct (adhimukti-carya-bhiimi) which 1s the 
path of preparation (prayoga-marga) of the joyous stage (pramuditd) or first stage 
(bhumi) as such. 


[The bodhisattva is like (4) a fire. ] 


5-14. Ten kinds of generation of the mind [of bodhi] accompanied, in order, by 
(5-14) the ten perfections (pdramitas), corresponding to the ten stages (bhimi) 
[of the bodhisattvas], 1.e., the joyous (pramudita), etc. 


[The bodhisattva is successively like (5) a treasure, (6) a jewel mine, (7) an ocean, 
(8) a diamond, (9) the king of all mountains, (10) medicine, (11) a spiritual friend, 
(12) a wish-fulfilling gem, (13) the sun, (14) a sweet song. | 


15-19. Five kinds of generation of the mind [of bodhi] accompanied, in order, by 
(15) superknowledge (abhijia), (16) accumulation of merit and knowledge (punya- 
jnana-sambhara), (17) factors conducive to bodhi (bodhipaksa-dharmas), (18) calm 
abiding and insight (Samatha-vipaSyana), (19) eloquence of the dharani (dharani- 
pratibhana), which are the “path of advancement” (visesa-mdarga)™ of the last five 
stages (bhumi) [of a bodhisattva]. 


[The bodhisattva 1s successively like (15) a great king, (16) a treasure-vault, (17) a 
highway, (18) an excellent steed, (19) a spring. ] 


20. One kind of generation of the mind [of bodhi] accompanied by the Dharma- 
seals (dharma-uddanas),” which is the preparatory path of the Buddha-bhimi. 


[This is like (20) the pleasant sound of a lute.] <729> 


21. One kind of generation of the mind [of bodhi] accompanied by the path of one 
vehicle (eka-yaGna-mdrga). — 


[This is like (21) a river.] 


24 


25 


AKB vi, F 278. 


Editors: (1) Everything conditioned is impermanent; (2) everything contaminated is 
suffering; (3) all phenomena are empty and identityless; (4) nirvana alone is peace. 
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22. One kind of generation of the mind [of bodhi] accompanied by the dharma- 
kaya. 

[This is like (22) a great cloud. ] 

Sutralamkara, chap. iv, generation of the mind [of bodhi] (citta-utpdda-adhikara): 
caturvidho bodhisattvanam cittotpadah | ddhimoksiko ’dhimukticaryabhamau | 


§uddha-adhyasayikah saptasu bhimisu | vaipakiko ’stamyddisu | anavaranako 

buddhabhiimau |: | 

The generation of the mind [of bodhi] (citta-utpdda) is of four kinds: 

1. with resolve (@dhimoksika), 1.e., the stage of resolute conduct (adhimukti-carya- 
bhimi); 

2. with pure superior intent (fuddha-adhydSayika), 1.e., the first seven stages 
(bhumis) [of the ten stages of the bodhisattvas}; 

3. _retributional (vaipdakika), 1.e., the stages (bhumis) eight to ten [of the ten stages 
of the bodhisattvas}; 


4. free from hindrances (anavaranika), i.e., the stage of the buddha (Buddha- 
bhimi). 


D. The four kinds of conduct (carydas) [of bodhisattvas], Maha-vastu, 1, p. 1, 46 (Rahder, 
p. lil): 


1. natural conduct (prakrti-caryd), 1.e., the stage of the family (gotra-bhumi) of 
the Siddhi (#2856), “innate qualities and virtues of the bodhisattvas’’;” 


2. conduct qua undertaking vows (pranidhi-carya or pranidhana-carya), 1.€., 
“generation of the mind of bodhi” (= stage of pure superior intent [suddha-adhy- 
asaya-bhimi)); 

3. conduct qua conforming (anuloma-carya), 1.e., conduct conforming to the re- 
solution or vow (= stages [bhimis] two to seven [of the ten stages of the bodhi- 
sattvas}); 


4. conduct qua not turning back (avivarta-caryd or anivartana-cary4), 1.e., assured 
and non-retrogressing conduct up to bodhi (= stages eight to ten [of the ten stages 
of the bodhisattvas}). 


Editors: J.J. Jones footnotes in his translation: “The prakrti-caryda, the career of a bodhi- 
sattva when he lives an ordinary “natural” life at home; ...; and the anivartana-carya, the 
career in which he is permanently set on the attainment of enlightenment, without pos- 
sibility of failing or ‘turning back’.” 
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E. Seven stages (bhimis) that make up thirteen abodes (vihdras (¥) (YBh, 47 = Bodhi- 
sattva-bhiami, “Vihara-patala’, ed. Rahder, Appendix Dasa-bhimi). [Comparison with 
the stages of the hearers (Srdvakas), Rahder, p. 26.] 


1. Stage of the family (gotra-bhimi *2)£35) = abode of the family (gotra-vihdra #=}# 
fe PEE) (1). 


The person who belongs to the family of the buddhas, but who has not yet made the 
vow for bodhi, “who has not yet generated the mind of bodhi (bodhi-citta)”’. 


2. Stage of resolute conduct (adhimukti-caryd-bhiimi |B} #7 4) = abode of resolute 
conduct (adhimukti-caryd-vihdra #17 {£) (2). 


The person who has generated the mind of bodhi (bodhi-citta); who practices the ten 
kinds of faith (sraddhdas), the ten abodes (vihdras), the ten conducts (caryds), the ten 
kinds of turning towards (parindmanas), who is a beginner (ddikarmika) bodhisattva; 
whose (intent or) dispositions (Gfayas) are not yet pure. [Includes the period of pro- 
vision (sambhdara-avastha) and the period of preparation (prayoga-avasthda) of the Siddhi. 
— For more details, Bukkyo Daijiten, p. 540, Rahder, La Carriére du saint bouddhique 
(Career of the Buddhist Saint), Tokyo, 1929: 14.] 


3. Stage of pure superior intent (suddha-adhydSsaya-bhimi 1} 2 46) = joyous 
abode (pramuditad-vihdra fx#K= {£) (3) = the first stage (bhimi) of the ten stages as 
such, i.e., the joyous stage (pramudita-bhimi #= +4) [of the bodhisattvas (1)]. 


Begins with the acquisition of the path of insight (darsana-marga). [Includes the period 
of penetration (prativedha-avasthd) and the beginning of the period of cultivation 
(bhavana-avastha).| <730> 


4. Stage of carrying out correct practices (carya-pratipatti-bhimi ¢7} 1E{7 #4) which 
consists of six abodes (vihdras), corresponding to the stages (bhimis) two to seven [of 
the bodhisattvas]. 


a. Abode of superior morality (adhisila-vihdra 34 L7K{#£) (4). — Immaculate stage 
(vimala bhimi #£}qi4) [of the bodhisattvas (2)]. 

b. Abode of superior mind (or concentration) (adhicitta-vihdra 34 _L: LM) (5). — Lumi- 
nous stage (prabhakari bhumi #5¢14) [of the bodhi-sattvas (3)]. 


c—e. Abode of superior understanding (adhiprajfd-vihdra 34 | 2£{£) [of the bodhi- 
sattvas|: 


c. Abode of superior understanding that is associated with factors conducive to 
bodhi (bodhi-paksya-pratisamyukto dhiprajfia-viharah (44) 48 EH ES) (6). - 
Stage of ignited understanding (arcismati bhami }42=3) [of the bodhisattvas (4)]. 
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d. Abode of superior understanding that is associated with the truth (satya-prati- 
samyukto dhiprajria-viharah #4 wi tH E34 L SF) (7). — Stage that is difficult to 
conquer (sudurjaya bhami #38) [of the bodhisattvas (5)). 


e. Abode of superior understanding that is associated with the unfolding and the 
coming to an end of the dependently originated (pratitya-samutpada-pravrtti-nivrtti- 
pratisamyukto dhiprajna-viharah 7eC TiS ik ATH RES LSet) (8). — Stage of 
presence (abhimukhi bhimi 8 AijH4) [of the bodhisattvas (6)]. 


f. Abode without marks that instigates activity and applies effort (sabhisamskarah 
sabhogo nirnimitta-viharah A {TA A FEtH{E) (9). — Stage of far going (diramgama 
bhami #47 HH) [of the bodhisattvas (7)). 


5. Stage of determination (niyata-bhumi {7E Hi) = abode without marks which is free 
from instigation and of effort (anabhisamskdra-andbhoga-vihara #£ fT #20) FARA) 
(10) (or abode without marks that is free from effort [anadbhoga-nirnimitta-vihara]). — 
The eighth stage (bhumi), i.e., immovable stage (acala bhami 7#) 8) [of the bodhi- 
sattvas (8) }. 


The bodhisattva is determined (niyatipatita) (see F 735). 


6. Stage of determined practice (niyata-caryd-pratipatti-bhimi 1 7¢ {7 4) (where the 
bodhisattva is niyata-carya-pratipanna), which consists of two abodes (vihdras) and two 
stages (bhimis): 


a. Abode of unhindered knowledge (pratisamvid-vihara Sige f¥#{$) (11). — Stage of good 
understanding (sddhu-mati bhami #234) [of the bodhisattvas (9)). 


b. Highest abode (parama-vihara fz_L{£) (12). — Stage of the cloud of Dharma (dharma- 
meghda bhimi j= 4) [of the bodhisattvas (10)]. 


7. Stage of final achievement (nisthad-gamana-bhimi 23-514). — Abode of the tatha- 
gata (tathdgata-vihara 43K {£) (13) = stage of the tathdgata (tathdgati bhimi 203K Hh). 


The bodhisattva is perfect (nisthd-gata); he obtains the state of Buddha which begins 
immediately after the adamantine concentration (vajra-upama-sam@dhi). 


FE The YBh also lists ten abodes (vihdras) corresponding to the ten stages (bhimis): 


The ten stages of the bodhisattvas of the Dasabhimika-siitra are here, in this Bodhi- 
sattvapitakamatrka-nirdesa,”’ the ten abodes of the bodhisattvas, 1.e., from the joy- 


27 The expression bodhisattva-pitaka-matrkd, namely, “summary of the basket of the 
bodhisattvas”’, designates the treatise called Bodhisattva-bhimi, which is part of YBh. 
Here is the passage from the Bodhisattva-bhimi, fol. 151a: sa khalv iyam bodhisattva- 
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G. 


ous abode (pramudita-vihdra) up to the highest abode (parama-vihdara). We say 
“stage” (bhumi), in consideration of what they enjoy, the place where they abide 
(upabhoga-vasa-arthena).”* <731> 


Stage of resolute conduct (adhimukti-carya-bhimi).” 


According to the Bodhisattva-bhiumi, fol. 40a, resolution (adhimukti)* is acceptance 
(ruci) and certainty (niscaya) preceded by faith (Sraddha), and affection (prasdda) with 
regard to: 


1. the three jewels; 

2. the power (prabhava) of the buddhas and of the bodhisattvas; 

3. reality (tattva-artha); | 

4-5. the doctrine of cause and fruit; 

6. the goal pursued; 

7. the necessary means; 

8. ‘what has been well said” (subhdsita), 1.e., sutra [basic prose], geya [verse and 
prose], vyakarana [explanation], and other dharmas. [This is the basket of the 
bodhisattvas that consists of “that which is vaipulya in the twelve-membered 
scripture”; Siddhi F 614. The bodhisattva also studies the rest of scripture. | 


bhamih bodhisattva-pitaka-mdatrkety ucyate | mahdydna-samgrahety ucyate | prandSa- 
aprandsa-patha-vivaranam ity ucyate | andvarana-jndna-visuddhi-mila ity ucyate. 
#3016, Rahder, Appendix, p. 11. 


On the career of the bodhisattva before the actual stages (bhimis), see Rahder, Acta 
Orientalia, 1v, p. 217 (reprinted in the Dasabhiimika-sitra) and sources mentioned; La 
Vallée Poussin, article “Bodhisattva” in Hastings’ Encyclopaedia; Madhyamakavatara, 
p. 13; Sitralamkdra, xi, 75, xiv, 19, xx, 41, and Introduction by S. Lévi; T. Richard, 
Guide to Buddhahood; St. Schayer, “Die Erldsungslehren der Yogacaras’”, Zeitschrift 
fiir Indologie, ii, 1, p. 99. — “Bodhisattva-bhtmi’, Summary, Muséon, 1905: 38; 1906: 
213, and “Vihara-patala’, Rahder, Appendix to the Dasa-bhimika. — La Vallée Poussin: 
Bodhicaryavatara, Introduction a la pratique des futurs Bouddhas, 1907: 430-437. — 
N. Dutt, Some aspects of Mahayana. 

For adhimukti, AKB 11, F 325; vi, F 150; viii, F 202; comp. S. Lévi, Mélanges Lanman, 
p. 44. 


A.C. 


1158 Appendix One. A. Notes on the career of the bodhisattva 


Duration of the career of the bodhisattva; F 731-733 


In most texts, three innumerable aeons (asamkhyeyas) are mentioned. But there are 
other theories, Pali and Sanskrit, AKB iii, F 193; iv, F 221, 224; Madhyamaka-vrtti, 
p. 431; Asanga, Samgraha (T.31.1594.0146a); Vasubandhu’s commentary (T.31.1595.0229-231); 
Abhisamaydlamkaraloka, chap. viii.2! <732> 


A. 


1. Three innumerable aeons (asamkhyeyas): 


a. the first ends at the same time as the stage of resolute conduct (adhimukti- 
carya-bhimi); 

b. the second consists of the stages [of the bodhisattvas] (bhiimis) one to seven; 

c. the third consists of the stages [of the bodhisattvas] eight to ten (Rahder, Dasa- 
bhimi, p. xvii). 


Or else, the second innumerable aeon begins only with the second stage. 


2: 


Seven innumerable aeons: 


Three before the stages [of the bodhisattvas] as such: 


a. the bodhisattva is still non-certain (aniyata); 
b. he is certain (niyata); 
c. he has received the prediction (vyakarana). 


[Terms explained in the Bodhisattva-bhumi, see F 735-736. | 


Four which consist of the ten stages [of the bodhisattvas]: 1-3; 4—6; 7-8; 9-10. 


3. 


Thirty-three innumerable aeons: 


Three before the stages [of the bodhisattvas] (bhiimi): 


31 


On the duration of the aeon (kalpa) or great aeon (mahd-kalpa), and the innumerable 
aeons (asamkhyeya kalpa), 1.e., “the period which exhausts an innumerable (asam- 
khyeya) number of great aeons’, see the explanations of AKB 111, F 188. 
The Avatamsaka establishes the progression: 

100 laksas = 1 koti; 

koti x koti = ayuta; 

ayuta x ayuta ... . 
(See chapter “Asamkhyeya’, Huayan jing [T.09.0278.0586], Huayan jing [T.10.0279.0237]). 
A new fact in the chapter “Ayuspram4na” (second translation) or “Ayus” chapter (first 
translation): one aeon in the sahd-loka-dhdtu of Sakyamuni [i.e., the universe that we 
inhabit] is only equal to one day-night in the Sukhavati [“Land of Bliss] of Amitabha; 
one aeon in the Sukhavati of Amitabha is only equal to one day-night in the Kasa- 
dhvaja (?) of Vajrasara ... . 
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a. faithful conduct (sraddhd-carya); 
b. zealous conduct (udyoga-carya) (?); 
c. conduct of transference of merit (parinamand-carya). 


All three are the stage of skillful means (upaya-bhumi). 


[One counts alternatively: (a) one innumerable aeon for the preparatory stage (sam- 
skara-bhimi); (b-c) two for the stage of resolute conduct (adhimukti-carya-bhimi).] 


Three for each of the ten stages [of the bodhisattvas] (bhiumi): (a) entry; (b) abiding; 
(c) leaving. 


The Abhisamaydlamk4araloka attributes this opinion to Vasubandhu.*? 
B. Three innumerable aeons. 


For Sakyamuni, the first ends with Ratnasikhin, the second with Dipamkara, the third 
with Vipasyin (AKB iv, F 227). — In the Pali sources, it is under Dipamkara that 
Sumedha (the Megha of the Maha-vastu, the Sumati <733> of Divya) formulates the 
vow and receives the prediction (vydkarana). — Maha-vastu, i, p. 63, (the discussion 
of) the ten stages begins with [a reference to] Dipamkara (atra daSabhimiko kartavyo 
dipamkaravastu ca, that is, “Here must be given the Jen Bhimis and the history of 
Dipamkara’” [transl. J.J. Jones]): the bodhisattva obtains, indeed (see point C, below), 
the conduct qua not turning back (avivarta-cary4a) (see Rahder, p. xvii). 


In Zuishengwen pusa shi zhu chu gou duan jie jing (T.10.0309) (transl. 384—417 AD): 


a. one innumerable aeon before the quality of a saint (arya); 

b. one innumerable aeon before the state of non-returner (andgdamin); 

c. one innumerable aeon from the generation of the mind of bodhi until the qual- 
ity of non-turning back (avaivartika) (Rahder, p. xv). 


C. In the lesser vehicle—and also in the Buddhabhimi-sastra—t is accepted that the 
bodhisattva’s career includes one hundred further supplementary aeons (kalpas) {during 


32, samskarabhimim adpurayann ekam kalpadsamkhyeyam atikramati | tadanantaram adbi- 
mukticaryabhamim nispddayan kalpasamkhyeya-dvayam atinamayati | tadanu pramudita- 
bhimim upaddaya yavad dharmamegham bodhisattvabhimim pratyekam tribhis tribhih 
kalpadsamkhyeyair bodhisattvo nispaddayan samantaprabham buddhabhiimim asadayatity 
evam trayastrimSata kalpGsamkhyeyair buddhatvam prapyate | ity dcadryavasubandhu- 
padah. 

es Sakyamuni venerates 75,000, 76,000 and 77,000 buddhas in the course of the three 

innumerable aeons (asamkhyeyas). Shouzhang lun (T.32.1657), TOky6, xix, 5, fol. 74a: 

5 x 70,000, 6 x 70,000 and 7 x 70,000; Numerical Dictionary, cited by Chavannes, 

Religieux Eminents: 5000, 6000, 7000. 
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which are accomplished the actions that generate the “marks”]. Sakyamuni has “crossed 
over” nine or forty of these aeons. 


More important than these colorful details is the doctrine which the Japanese call 
“the long leap”, which Rahder merits to have discovered in the old Xiuxing daodi jing 
(T.15.0606) (transl. 265-316 AD) [and which is missing in the Daodi jing, T.15.0607]. The 
bodhisattva is capable of “leaping over” the stages (vyutkrdntaka-carya), of entering 
into the eighth stage (bhimi) immediately after the first mind (Dasabhimika-sitra, 
p. xxii). Better yet, he can become a buddha immediately, as he also can spend innu- 
merable aeons fruitlessly. (In the Da zhidu lun, see the five kinds of bodhisattvas, below, 
section C.E. [F 776]). 


34 AKB iv, F 225; T’oung-pao, 1928, the nine aeons (kalpas) which Sakyamuni crossed; 
also the compilation Phags-pa, Zhang suozhi lun (T.32.1645.0235a11). 
On the early career of Maitreya, see below, F 737; N. Péri, BEFEO, 1911 (3-4): 442; 
S. Lévi, “Sage et Fou’, Journal Asiatique, 1925 (2): 320; Mélanges Lanman, p. 41. 
On the acquisition of the marks during the 100 or 91 supplementary aeons (kalpas), see 
comments by Nagarjuna, Da zhidu lun (T.25.1509.0271b). (See F 734-737.) 
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The ‘assured’ (niyata, ntyatipatita) bodhisattva; F 733-739 


Topic: At what time is the career of the bodhisattva “certain”, at what time is the bodhi- 
sattva “predestined” for bodhi? <734> 


1. On niyama, niyama, nyama, see AKB vi, F 180. In the career of the hearers and of 
the self-enlightend ones (s§ravaka-pratyekabuddhas), there occurs entry into the assur- 
ance of the eventual attainment of the absolute good (samyaktva-niyama or nyama) 
which is the obtaining of the first moment of the path of insight (darfana-marga), of 
the noble path (arya-marga), of the quality of the saint (arya). 


The Andhakas (Kathda-vatthu, iv, 8) think that Sakyamuni, when he was in Jotipala, “en- 
tered the assurance of the eventual attainment (nyama) and practiced the religious life 
(brahma-carya) therein” (according to the Majjhima, i, 81). — Buddhaghosa denies this 
since Sakyamuni has obtained the insight into the truths under the [bodhi] tree. And he 
explains: 


... for the bodhisattvas, the entry into the assurance (nydma) is [not the insight into 
the truths and the practice of the religious life (brahma-carya) = noble path (arya- 
marga), but] the padrami-pirana, 1.e., the carrying out the perfections (pdramitas). 


2. Sarvastivadins.* 
Vibhasa@ (T.27.1545.0886c): 


There are individuals who—practicing giving and morality, studying scripture or 
practicing meditation on the loathsome (asubha-bhadvand)—utter the roar: “By this 
I will certainly become a buddha!” This is exaggerating conceit (abhimana). Even 
if one practiced the heroic deeds during three immeasurable aeons (asamkhyeyas), 
as long as one has not performed the actions that generate the marks, for that long, 
one must not say: “I am a bodhisattva\” 


As long as the first innumerable aeon (asamkhyeya) has not been achieved, although 
one has practiced the heroic deeds, the bodhisattva cannot say with certainty that 
he will become a buddha. 


When the second innumerable aeon has been achieved, he knows with certainty 
that he will become a buddha, but he does not dare to fearlessly proclaim: “I will 
become a buddha!”’ 


When the third innumerable aeon has been achieved, he performs the acts that 
generate the marks; he then generates absence of fear and utters the lion’s roar: 
“T will become a buddha!” 


35 AKB iv, F 108, 220; Samghabhadra, Shun zhengli lun (T.29.1562.0590). 
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3. 


Thus, what is necessary so that one can be called a bodhisattva? — It is necessary to 
perform the actions that generate the marks. 


Is it not true that all individuals who generate the mind of supreme bodhi will not 
retrogress? Thus it is from the time of the generation of the mind of bodhi onwards 
that one is a bodhisattva. Why reserve the name of bodhisattva for those who per- 
form the actions generating the marks? — <735> The person who is determined 
(niyata) as to bodhi and whose family (gotra) is determined® is called a true bodhi- 
sattva. From the time of the generation of the mind of bodhi onwards, he is deter- 
mined as to bodhi, but the destiny (gati) is not determined ... . 


Moreover, when an individual performs the actions that generate the marks, then 
the humans and the gods know that he is a bodhisattva and that is why this indi- 
vidual is called a “true bodhisattva’; previously, only the gods knew it. 


Moreover, when an individual performs the actions that generate the marks, then 
one obtains five good things and one abandons five bad things (i.e., bad destinies, 
etc., as in AKB). 


Mahasamghikas. 


Whereas the Sarvastivadins reserve “assurance” (niyama) to the aeons (kalpas) that fol- 
low the three innumerable aeons (asamkhyeyas) and place the acquisition of the qual- 
ity of a saint (Grya) under the Tree, immediately before bodhi, the Mahasamghikas and 
their followers (Vasumitra, Treatise on the sects [Yibu zonglun lun, T.49.2031]: thesis 16, 
commentary of Kuiji) say: 


In the course of the first innumerable aeon, the bodhisattva 1s not assured (niyata): 
he is still an ordinary worldling (prthagjana). 


He becomes a saint (arya) at the beginning of the second, and is henceforth as- 
sured (niyata). 


At the beginning of the third, he receives the prediction (vyakarana). 


During the first innumerable aeon, he makes the vow to be reborn in the bad des- 
tinies for the benefit of sentient beings; but this vow does not bear fruit: the bodhi- 
sattva is born according to his actions. Following that, he is born as he wishes ... . 
[We see that being assured (niyama) means the quality of being a saint (drya).] 


gati (#X). - One hesitates between two translations: the real bodhisattva is he who will 
not only certainly obtain bodhi but also he who will pass only into good destinies (gati) 
—or better: he who will certainly obtain bodhi and whose progress (gamana, gati) to- 
wards bodhi is assured, determined as to duration, etc. 
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The Maha-vastu has the conduct qua not turning back (avivarta-cary4) (1.e., up to the 
tenth stage [bhiimi]) begin, with the prediction (vyakarana) of Dipamkara, at the end 
of the second innumerable aeon. 


4. According to YBh (Bodhisattva-bhimi, first part, chap. xviii, fol. 111a), there are 
three ways of being assured or determined (niyatipatita), namely: 


a. whoever possesses the family of the tathagatas (above, F 723) is able—when 
encountering the necessary conditions—to obtain bodhi <736> and is thus 
“assured as to the [parinirvana] family” (gotrastha-niyatipata); 

b. the bodhisattva who generates a mind assured as to bodhi does not retrogress 
until bodhi and is thus “assured as to the generation of the mind [of bodhi|] 
(citta-utpdda-niyatipata); 

c. the bodhisattva in possession of the masteries who applies himself assuredly 
and unfailingly to the good of other sentient beings and is thus “assured as to 
unfailable conduct” (abandhya-cary4a-niyatipata): this is the bodhisattva who re- 
ceives the prediction (vy@karana). 

Moreover, six kinds of prediction (vyakarana-bhimi), see the Siksa-samuccaya, p. 317. 
5. Understanding (prajfda) distinguishes: 

a. the bodhisattva who is a beginner (prathama-ydna-samprasthita, navaka, also 
adikarmika); 

b. the bodhisattva who practices (caran bodhisattva-caryam); 

c. the bodhisattva who obtains the assured non-turning back (avinivarta-niyata) 
(elsewhere: the conduct qua not turning back [avivarta-caryda], elsewhere, the 
stage qua non-turning back [avaivartika-bhiumi]) (Siks@-samuccaya, pp. 313, 95). 

The Da zhidu lun has several chapters on the “non-turning back” (avaivartika) bodhi- 
sattva, the absolutely assured (atyanta-niyata) bodhisattva (see, e.g., T.25.1509.0713b). 
There are some difficulties and obscurities. It does seem that the bodhisattva becomes 
“non-turning back” (avaivartika), or “no longer retrogressing”, when he acquires the 
“body arisen from the dharma-dhatu’” (see below, section C.E. [F 776]) by the posses- 
sion of knowledge (jana) (= path of insight [darsana-marga] of the Siddhi, first stage 
[bhimi]) and by the possession of the receptivity with regard to dharmas not destined 
to arise (anutpattika-dharma-ksanti) (= eighth stage of the Siddhi). 

The following two passages are easy and instructive: T.25.1509.0273a, and T.25.1509.0579c. 
A. Commentary on the Sata-sdhasrika, pp. 70-71: 


Bodhisattvena mahdsattvena sarvajatisu buddhasadrsam kayam nispddayitukamena 
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dvatrimsanmahapurusalaksandany aSityanuvyanjanani ca pratilabdhukamena prajna- 
paramitayam Siksitavyam. 


The bodhisattva-mahdsattva should “(train in and) study” (siks) the perfection of 
understanding (prajfid-pdramita) if he wants—from existence to existence—to have 
a body like that of the buddhas, i.e., possessing the thirty-two primary and eighty 
secondary characteristics (of a great being). 


Question (aha): — How can the Prajiapdaramita-sitra teach that the body of the bodhi- 
sattva is, (from existence to existence,) like that of the buddhas, that this body [of the 
bodhisattva] is marked with the thirty-two primary and eighty secondary characteris- 
tics? Indeed, it is said in the Sravaka-sitra (or system of the hearers) that—after having 
crossed over the three innumerable aeons (asamkhyeyas)—the bodhisattva, during the 
last hundred aeons (kalpas), plants the causes that generate the characteristics. 


Answer (atrocyate): — [As for the statement of the hearers,] this is said in the Abhi- 
dharma-vibhasa regarding the Katyayaniputra[-abhidharma], but not in the Tripitaka 
(cf. T.27.1545.0271a). <737> (Why?) Other men [than the bodhisattva] also possess the 
thirty-two characteristics.*’ 


Nanda obtained the gift of being very handsome—from existence to existence—by the 
veneration he had paid to a self-enlightened one (pratyekabuddha); all the more reason 
that a bodhisattva will be handsome. 


Maitreya, when he was a lay person and [had a] master named Pa-pa-li,** he possessed 
(three characteristics), i.e., (1) the arna, (2) the tongue being able to cover the face and 
(3) cryptorchidy. 


(If these individuals who were not bodhisattvas possessed these characteristics,) 
how can it be said that the causes for the characteristics are planted only after the 
three innumerable aeons (asamkhyeyas)? 


Moreover, according to the Great Vehicle, the bodhisattva—who, from the first gener- 
ation of the mind of bodhi until bodhi itself, does not generate any bad mind—pos- 


37 On the characteristics partially possessed by non-bodhisattvas, see Katha-vatthu (Uttara- 
pathakas), iv, 7. — The story of Pirna in Divya. — The characteristics of the wheel turn- 
ing king (cakravartins), AKB 111, F 203. 

38 Boboli #ZAe [T.25.1509.0273a25]. — Bhavari comes to mind: see the story of the wise 
and the foolish (dama-mika) analyzed by Demiéville, BEFEO, vol. XX, 4, p. 163, 
where Pravari (?) takes care of the future Maitreya who was “endowed with the char- 
acteristics, with a golden body”. [It would be better to read Bhavani, S. Lévi, Journal 
Asiatique, 1925, 2: 320.] 


A.D. The ‘assured’ (niyata, niyatipatita) bodhisattva 1165 


sesses, from existence to existence, the five superknowledges (abhijfids) and a body © 
similar to the Buddha. 


Question. — But the bodhisattvas who have not yet obtained the path of buddha, how 
can they obtain the characteristics similar to those of the Buddha? 


Answer. — With the view of benefitting sentient beings, the bodhisattvas take on the 
body of a wheel turning king (cakravartin), of Sakra, of Brahma, of a hearer (srdvaka), of 
a self-enlightened one (pratyekabuddha), of a bodhisattva or of a buddha. 


Maijijusri himself says, in the Saramgama-sitra, that he became a self-enlightened one 
(pratyekabuddha) and entered into nirvana 72,000 times, that he manifested in the form 
of Buddha Naga-zhongzun (longzhongzun Efe 4). 


It is in this way that—at a time when there is no buddha—sentient beings neverthe- _ 
less see the body of a buddha and are delighted in that. 


Question. — But if bodhisattvas can take on the body of a buddha, teach the Dharma, 
benefit sentient beings, then how do they differ from buddhas? 


Answer. — Although bodhisattvas have great magical power, <738> abide in the ten 
stages (bhiumis), are endowed with the dharmas of a buddha; nevertheless, they remain 
in the world to benefit sentient beings, thus, they do not enter into nirvana. 


Also, although, like magicians, they create emanation (nirmdna) bodies and teach the 
Dharma to humans, nevertheless, they do not really have the body of a buddha. They 
free sentient beings, but in a measured and limited way, whereas the sentient beings 
freed by a Buddha are measureless and limitless. 


Although they take on the body of a buddha, nevertheless, they do not fill the ten direc- 
tions. [...] 


(To sentient beings to be converted, the bodhisattva shows a body of a buddha simi- 
lar to) the moon of the fourteenth day, (as brilliant as this may be, it is not the same 
as) the moon of the fifteenth day.* | 


B. [Question:] — What must the bodhisattva obtain in order to be called a “non-turn- 
ing back” (avaivartika) [bodhisattva}? 


[Answer:] — According to the Abhidharma-vibhasa, from the time when the bodhisattva 
—having crossed over three innumerable aeons (asamkhyeyas)—plants the causes that 


39 An interesting opinion of the Aryaratna-kita (Baoji jing, T.11.0310.0001a03): “Just as one 
venerates the new moon and not the full moon, in the same way, O Kasyapa, those who 
have faith in me should venerate the bodhisattvas and not the buddhas, because the 
buddhas take their origin in the bodhisattvas” (according to Madhyamakdvatara). 
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will generate the thirty-two characteristics, 1.e., from that time on, he is called a “non- 
turning back” (avaivartika) [bodhisattva]. 


According to the Vinaya avaddana (noble deeds stories), from the time when the bodhi- 
sattva has seen Buddha Dipamkara, has thrown the five flowers, has spread out his | 
hair on the ground, has received the “prediction (vydkarana) of non-turning back 
(avaivartika)” from the Buddha, has risen up into the sky and has praised the Buddha, 
1.e., from that time on, he is called a “non-turning back” (avaivartika) [bodhisattva]. 


But, in the Prajiid-pdramitd, [a] from the time when the bodhisattva possesses the prac- 
tice of the six perfections (pdramitds), obtains knowledge (jfidna) and skillful means 
(updaya), is no longer attached to the perfections that are absolutely empty, sees that all 
dharmas are without arising and ceasing, without increase and decrease, without im- 
purity and purity, without coming and going, without singularity and plurality, without 
permanence and impermanence, without existence and non-existence, without any du- 
ality whatsoever; [b] from the time when, due to this knowledge (j/idna), he sees and 
shatters any reference to impermanence after having shattered any reference to perma- 
nence, abandons the view of non-arising and non-ceasing, the view of impermanence, 
1s not attached to non-arising and non-ceasing ..., he is called “bodhisattva who has 
obtained <739> the receptivity with regard to dharmas not destined to arise (anutpatti- 
ka-dharma-ksanti)”, [when] he enters into the predestination of the bodhisattvas (bodhi- 
sattva-niyama), he is called a “non-turning back” (avaivartika) [bodhisattva]. 


No doubt, from the first generation of the mind of bodhi, the bodhisattva is a “non- 
turning back” (avaivartika) [bodhisattva], but he is not endowed with the “non-turning 
back” (avaivartika) characteristics; this is why he does not receive the prediction 
(vyakarana). Why is this so? Heretics, saints (dryas), gods, the lesser bodhisattvas would 
say: “The Buddha sees this person: why should he give him the prediction? He is not 
yet installed in the causes that generate the path of buddha ... .” 


1. The bodhisattva is of two kinds: 
a. having a fleshly body that is subject to birth and death; 
b. having a body arisen from the dharma-dhatu. 


When the bodhisattva obtains the receptivity with regard to dharmas not destined to 
arise (anutpattika-dharma-ksanti) and abandons the defilements (klesas), then after hav- 
ing abandoned the fleshly body, he obtains the body arisen from the dharma-dhatuja- 
kaya). 


2. The “non-turning back” (avaivartika) bodhisattva endowed with the fleshly body is 
of two kinds: 
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a. the one who has received the prediction (vyadkarana) in the presence of a buddha; 


the one who has not received the prediction: in the case where the bodhisattva 
obtains the receptivity with regard to dharmas not destined to arise (anutpattika- 
dharma-ksanti) at a period when there is no buddha. ... 


3. The bodhisattvas who have not obtained the “non-turning back” (avaivartika) quality 
are of two kinds: 


a. endowed with little faith; 
b. endowed with great doubt. ... 
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AE. The bodhisattva and the bad destinies; F 739-742 


1. 


Pali sources: Katha-vatthu, xxviii, 3, opinion of the Andhakas. 


2. Sarvastivadins, AKB vi, F 175-176. 


Vibhasa@ (T.27.1545.0352a): 


The hearer (srdvaka) cannot “change to become a bodhisattva’’ once the receptiv- 
ity (ksdnti, 1.e., third stage conducive to penetration [nirvedha-bhagiya], Siddhi 
F 575) has been acquired, because the receptivity includes the impossibility (i.e., 
cessation not due to deliberation [apratisamkhyd-nirodha]) of a bad destiny: 
“Now it happens that the bodhisattva, by the strength of his great resolution, may 
be born in the bad destinies in order to benefit sentient beings”. — Such is the 
explanation of the Vaibhasikas: according to Vasubandhu, if the hearer (sravaka) 
—once the receptivity (ksanti) has been acquired—is no longer able to “change’’, 
it is because the hearer is confirmed in the family of the hearers by the acquisi- 
tion of the receptivity (ksanti), and thus can no longer change his family. <740> 


Vibhasa (T.27.1545.0033a): 


40 


41 


[Question:] — It is accepted that the bodhisattva does not fall into the bad destinies 
during the ninety-one aeons (kalpas). But by what power? 


[Answer:] — According to some, the bodhisattva has acquired the receptivity (ksanti). 


- Without doubt, it is under the [bodhi] tree that the bodhisattva—in one session*— 


acquires all the good dharmas, but this refers to the good dharmas of his bodhi- 
sattva family. The bodhisattva has already seized the receptivity (ksdnti) of the 
family of the hearers. 


According to others, the bodhisattva of the ninety-one aeons (kalpas) has not ac- 
quired the receptivity (ksdanti) of the hearers (sradvakas). Other forces can prevent 
the bad destinies: giving, morality, instruction (Sruta), reflecting, “heat”, “sum- 
mit”.*! The receptivity (ksanti) is necessary for people of weak faculties in order 
to prevent the bad destinies; it is not necessary for bodhisattvas. When the bodhi- 
sattva practices giving, he also practices morality and understanding .... | 


Sects of the Lokottaravadins, Mahasamghikas, etc., Vasumitra, Treatise on the Sects 


The session that begins with “heat” or with the meditation on the loathsome (asubha- 
bhdvand@), or with the applications of mindfulness (smrty-upasthanas), AKB ii, F 206; 
v, F 177; Samghabhadra, Shun zhengli lun (T.29.1562.0682b). 

Vibhds@ (T.27.1545.0165a), transl. in my Documents d’Abhidharma, Académie Belgique, 
1930-1931. | 
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(Yibu zonglun lun, T.49.2031.0015c10), thesis 20: 


In their wish to benefit sentient beings, the bodhisattvas make the vow to be born 
into the bad destinies, and they go there at will.” 


Kuiji (X.53.0844.0580b10): 


The School says that the person who has obtained the receptivity (ksdnti) is not 
born into the bad destinies. But these sects maintain that the bodhisattvas—who 
have already become saints (Gryas) (second innumerable aeon [asamkhyeya])— 
make the vow to be born into the bad destinies and that they indeed are born there. 


Four reasons: 


a. just as sentient beings are happy at the birth of the wheel turning kings 
(cakravartins), so likewise, when the bodhisattva is born into the bad des- 
tinies, the suffering of sentient beings who find themselves there is dimin- 
ished; 

b. the bodhisattva wishes to increase his mind of weariness (nirveda, udvega); 
the suffering of the bad destinies—endured many times—generates <741> 
weariness; 


c. the bodhisattva wishes to “benefit” equally: if he did not benefit sentient 
beings of the bad destinies but would benefit sentient beings only of the 
good destinies, his mind of benefitting would not be equal; 


d. the bodhisattva wishes to strengthen his patience: where could his pa- 
tience arise if he never suffered? 


The bodhisattva—out of great compassion, possessing mystical powers (1.e., mastery 
of the superknowledges [abhijfid-vasita])—“goes” according to his vow. By “going” 
(44) we mean “proceeding to” (#4); by “destiny” we mean “birth”: just as he is born 
into the bad destinies, so also the bodhisattva resides there and dies there. In all of 
that, he possesses “mastery”’. 


4. Sects of the mountains [1.e., CaityaSaila, AparaSaila and UttaraSaila] (Vasumitra), 
[Treatise on the Sects (Yibu zonglun lun, T.49.2031), thesis 1]: | 


The bodhisattvas are not liberated from the bad destinies. 


Kuiyji (Yibu zonglun lun shu shuji, X.53.0844.0584c06): 


Paramartha’s translation: “The bodhisattva makes the vow to enter into the bad desti- 
nies; he succeeds in being born there by the power of his vow. He enters into these 
destinies with the aim of converting sentient beings; he does not take birth there by 
the power of action and of defilement (klega).” 
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Not having obtained receptivity (ksdnti)—being ordinary worldlings (prthagjanas) 
—the bodhisattvas, not being able to avoid the bad destinies, are born there. 


5. Whether the bodhisattva is really reborn in the hells and suffers there for others, 
this is a problem which the editor of the Siddhi, 1.e., the learned Saeki Kyokuga, refuses 
to resolve. Here are his notes and references: 


According to YBh, 49 (= Bodhisattva-bhimi, “Bhumi-patala’, ed. Rahder, Dasa- 
bhumi, App. p. 27): “The bodhisattva—in the stage of resolute conduct (adhimukti- 
carya)—makes the vow to abide in the bad destinies as in his own home, to en- 
dure, instead of the offenders, the fruit of suffering”. [But this vow—formed at the 
end (of the stage) of resolute conduct (adhimukti-carya)—by which “he wishes that 
the actions of offenders be retributed in himself’, has the effect that the bodhi- 
sattva is never freed from offenses and from the bad destinies. | 


According to the “Southern book of the Mahdaparinirvana-sitra (T.12.0375.0796a): 
“The bodhisattva—free from the offenses, with the view of benefitting sentient 
beings—makes the great vow to be born in the hells’. 


The texts of the Great Vehicle do not clearly say whether the bodhisattva really en- 
dures the suffering of hell. Kuiji, commenting <742> on the Siddhi (Shuji 8B/75r.) (#2700), 
says that “during the first seven stages (bhumis), the bodhisattva—instead of sentient 
beings—undergoes the threefold suffering; it refers to his real body”. This is a doctrine 
like that professed by the Mahasamghikas. But the Sitra-alamkara (iv, 26, T.31.1604.0597b) 
says: | 

The bodhisattva is, in his nature, great compassion; in addition—full of zeal for the 

benefit of others—although he enters into Avici, it is like a stroll in a pleasure park. 


It is thus as if he does not really undergo suffering. 


6. The Satrdlamkdra says: avicir apy eti ... ramaniyatam, which may be understood 
as: “Avici itself is agreeable to him insofar as he loves sentient beings and 1s happy to 
suffer for them’. 


There are many texts, of which the Sata-sahasrikd, p. 1461 (cited by Rahder, p. x) is a 


‘8 This sutra examines the problem of retribution (vipdka) in general: actions to be ex- 
perienced in hell changed into action to be experienced in this life, etc. ... (AKB iv, 
F 115). All actions are not called “determined” (niyata): the bodhisattva-mahdasattva 
performs no actions to be retributed in hell; with sentient beings in mind, he makes the 
vow to be born in hell; in existences more numerous than the sands of the Ganges, he 
takes on the hell-retribution; likewise, the animal-retribution .. , by the power of his 
vow, he manifests (xian 41) the taking on of a certain body ... . 
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good example: 


May I—for the benefit of one single being, staying in the hells for aeons (kalpas) 
as numerous as the sands of the Ganges—be able to suffer being cut up and burned, 
for as long as this sentient being will not be established into the omniscience (jfidna) 
of the buddhas. 


This example is from the literature, but can be topped, as one can see in the Bodhi- 
caryavatara. 


The real truth may be found in the Mahd-vastu, 1, p. 102: 


The bodhisattvas, in the course of the first seven stages (bhimis), will never go into 
a hell... . At the most, if they deserve—due to insulting any saints (dryas) (while 
they are in one of the seven stages)—to go into Avici, they will go into an indivi- 
dual or special hell. 


(On this latter hell, see AKB iti, F 155).4 <743> 


“ The bodhisattva and the bad destinies, see my Buddhism, Opinions, F 321; Morale 
bouddhique, F 224; AKB iii, F 191. 
The offenses of the devotees of Krsna, see the article “Bhaktimarga’ by Grierson, in 
Hastings’ Encyclopedia, 11, p. 544, col. 2. — Remission of offenses, according to texts 
cited by the Siksd-samuccaya, see Morale bouddhique, p. 246. 
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NOTES ON SUCHNESS (TATHATA) OR THE NATURE-OF-THINGS 
(DHARMATA),* F 743-761 


B.A. Early sources; F 743 

B.B. True suchness (bhita-tathata); F 745 

B.C. Names for tathata: bhitta-koti (true limit), dharma-dhatu; F 748 
B.D. Tathdgata-garbha; F 754 

B.E. The Madhyamikas and suchness (tathata); F 757 


Early Sources; F 743-745 


1. 


The most “canonical” source is Samyutta, 11, 25—26: 
jatipaccaya bhikkhave jaramaranam | uppdada va tathagatanam anuppdada va tatha- 
gatanam thita va sa dhatu dhammatthitata dhammaniyamata idappaccayata ... . 


avijjapaccaya bhikkhave samkhdrd | iti kho bhikkhave ya tatra tathatd avitathata 
anannathata idappaccayata ayam vuccati bhikkhave paticcasamuppdado.* 


[Bhikkhu Bodhi translates: 


45 


46 


“With birth as condition, old-age-and-death [comes to be]”: whether there is an 
arising of tathdgatas or no arising of tathdgatas, that element still persists, the per- 
sistence or stableness of the Dhamma, the fixed course of the Dhamma, specific 
conditionality. ... 


“With ignorance as condition, bhikkhus, (karma-)formations [come to be]’’. 


“Thus, bhikkhus, the suchness in this, the not non-suchness or inerrancy (avitathata), 
the not-otherwiseness (anafinnathata), specific conditionality: this, bhikkhus, is called 
dependent origination. ] 


See Siddhi just about everywhere, but in particular at #0072, #0323, #0337, #0454-#0460, 
#2758, #2778, #2848, #2918, #2962, Siddhi F 551, ...; Kuiji, Shuji 10A/53r. (partially trans- 
lated F 641). 

Keith, Buddhist Philosophy, pp. 252-266, “The doctrine of the absolute in Buddhism 
and the Vedanta’, where the unresolved problem of the doctrinal and historical rela- 
tionship of the two systems is wisely examined; Oltramare, Théosophie, pp. 304-310; 
G. Tucci, Buddhismo, p. 226; R. Grousset, Histoire de la philosophie orientale, p. 253. 
As for the first part, see the numerous parallel passages cited in my Douze Causes, 
F 110-113. Add the Saddharma-pundarika, p. 53, and the Sata-sahasrika [That the 
Buddha appears ...”, Da zhidu lun, (T.25.1509.0722c)] cited in R. Kimura, Hinaydna and 
Mahayana, 1927: 102. | 

Compare the s#tra cited in AKB ii, F 77, Vyakhya; Lankavatara, p. 144, T.16.0671.0541b, 
0608c, which differs. 
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2. The meaning is probably that indicated by Buddhaghosa, Visuddhi, p. 518: 


Dependent origination (pratitya-samutpdda) is called suchness (tathata) because 
there is the generation of a given dharma due to such and such determined causes 
and conditions. 


[Dependent origination is called] “not non-suchness” (avitathata) because the gen- 
eration is never absent when the causes and conditions are present; 


[Dependent origination is called] “not otherwiseness” (anafinnathata) because one 
dharma does not arise from the causes and conditions of another dharma. <744> 


3. But according to the Uttarapathakas (Kathd-vatthu, xix, 5): 


The nature of matter (or materiality) (ripata) (etc.) of matter (ripas) (etc.) is condi- 
tioned (samkhata), i.e., generated by causes and conditions; but, in all dharmas 
generated by causes and conditions, there is a suchness (tathatd) that is uncondi- 
tioned (asamkhata), 1.e., not-generated by causes and conditions. 


[According to Ms. Rhys Davids, the Burmese translation understands suchness (tatha- 
ta) to be an “immutable reality’’.] — This is the doctrine of the Great Vehicle (Maha- 
yana). 

Note that—according to a Tibetan authority (see Wassiljew, p. 272 [S. 299], Siddhanta, 
fol. 147)—the Vaibhasikas of MadhyadeSa add, to the three unconditioned factors 
(asamskrtas) of the Abhidharma, a fourth one, that is, suchness (tathata) (see Siddhi 
#0332). 


Compare Kathd-vatthu, vi, 2, and the discussion in AKB 111, F 77. 

4. The old phraseology in the Sata-sahasrika, 7" chapter (parivarta), p. 1262: 
katame bhagavann asamskrta dharmah | bhagavan aha | asamskrta dharma ucyante | 
yasya notpddo na vyayo na sthitir anyathatvam radgaksayo dvesaksayo mohaksayah | 
tathata avitathata ananyatathata dharmata dharmadhatuh dharma-sthitita dharma- 
niyamatd acintyadhatuh bhiitakotir ayam ucyate samskrto dharmah | 

[In the same place, listing of impure (sa@srava), pure (andsrava), conditioned (samskrta), 

common (sadhdarana) and uncommon (asddhdrana) dharmas.| 

Compare in 11" chapter (parivarta), p. 1534: 
sa cet subhite kamadhatus tathata abhavisyad avitathata ananyatathatd aviparito 
bhiitam satyam yathavan nityo dhruvah Sasvato ‘viparinamadharma bhavo ’bhavisyan 
nedam mahdaydnam ... | yasmat tarhi subhitte kamadhdatuh kalpito vithapitah sam- 
darbhito ’nityo dhruvo ’§aS§vato viparinamadharma abhavas tasmat ... 
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5. There is tathatta (Pali) or tathatva (Skt.) in closely related formulas, compare Rhys 
Davids-Stede and the Dasa-bhimi, pp. 19, 68, 76. — The tathatvatayam of Kasyapa-pari- 
varta, p. 177, is rendered in Tibetan by the equivalent of tathatayam, in Chinese by 
rufa 203%, ru suoshuo OAT at = yatha-dharmam, yatha-uktam. 


6. If one wants assurance regarding the faithfulness of the above translation for which 
Xuanzang is responsible, in the Vibhds@ (7.27.1545.0168a-b), there is an interesting phrase 
(see Bulletin Académie Belgique, Jan. 1930). 


The author defines the two nirvanas: 


The element of the nirvana with remainder (sopadhisesa-nirvana-dhatu) is—while 
life has not come to an end—the cessation of all the fetters [samyojana]| <745> 
attained, seized, touched, realized. 


The living arhat “touches” nirvana or the “cessation of thirst [trsna]’’. 


The element of the nirvana without remainder (nirupadhiSesa-nirvana-dhatu) is— 
while life has come to an end—the cessation of all the fetters. 


But someone may ask: 


Why are—in the definition of nirvana without remainder—the words of the defini- 
tion of nirvana with remainder, 1.e., “attained, ..., realized” not picked up again? 


[Answer:] Because these words refer to an actual obtaining: now, any actual ob- 
taining has ceased. Thus, we can no longer speak of an attained cessation. ... . 
Furthermore, if these words are used, this is in relationship to a person (pudgala) 
who attains, seizes, touches, realizes. But here there is no longer a person (pudgala), 
there remains only the nature of things (dharmata, "£ AiKl). 


This definition of complete nirvana: “there remains only the nature of things (dharma- 
ta)’, quite in the style of vijfiapti-matrata (see #3244), should be regarded as a gloss by 
the Chinese translator. Not that the word dharmatd is unknown in the Abhidharma, 
but it often has the same meaning as dhammata (for which Stede posits a Sanskrit 
dharmita), e.g., “It is the dharmatd, 1.e., it is the nature of things, ‘the general rule’, that 
sentient beings are then reborn in the realm of fine-materiality (raipa-dhatu)” (AKB 
il, F 183; vii, F 217). 

I believe that Otto Rosenberg, Probleme, and Th. Stcherbatsly, Central Conception, 
pp. 90-91, are mistaken about AKB v, verse 27, where we have gambhira jatu dharma- 
ta (“the nature of things is profound’). It does not refer to the “everlasting nature-of- 
things’ that is “deep, transcendental’; see AKB v, F 65 and notes. Vasubandhu sets out 
the objection of the Sautrantikas against the existence of the past and of the future, 


B.A. Early Sources 1175 


and he makes the Vaibhasika, who is unable to refute the objection, say: “The nature 
of things, [the efficacy of dharmas,] is profound; it evades dialectic (or intellectual 
comprehension)”. Samghabhadra removes verse 27 from his smaller treatise (Apidamo 
zang xianzong lun, 7.29563), for this verse does not set out the thought of the Vibhasd, 
and, in his larger treatise (Apidamo shun zhengli lun, T.29.1562), he protests: “Do not 
make us say that which we do not say! We have answered all the objections ...”.-—A 
large part of Rosenberg’s Probleme relies on this weak verse 27. 


B.B. 
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True suchness (bhita-tathata); F 745-748 


Stanza 25 of the Trimsikd (#2836) has tathata-api sah: “It 1s also tathata’. But Xuanzang 
translates: “It is also bhata-tathata” (JhENFE B40). 


The Japanese have accustomed us to the expression bhiita-tathata, which has been 
used, wrongly, in the first pages of [Paramartha’s] translation <746> of [Vasubandhu’s] 
Siddhi. “Suchness” (tathata, Tib. de bzhin nyid) should not be confused with “true such- 
ness” (bhiita-tathata, Tib. yang dag pa’i de bzhin nyid). [One should not say, as does 
Hoernle, Remains, p. 92:*" “Tathatva, short for bhiita-tathatva or bhita-tathata, the abso- 
lute or ultimate nature of all existence”. | 


1. Paraméartha translates tathata by ruru 2040 (cf. his translation of the Madhyanta, 
T.31.1599.0452b, with that of Xuanzang, T.31.1600.0465c; or also the Nihsvabhdavatatraya- 
Sastra, T.31.1600.0872c). Likewise, Yijing (transl. of the Suvarna-prabhdasa, T16.0665.0408c3, 
etc.): 

The dharma-kaya is tathata (ruru 4041) and the knowledge that cognizes tathata 

(ruruzhi 2080 %4: tathata-jfana).® 
But Xuanzang (as do many translators, e.g., Bodhiruci in the Dasa-bhimaka) trans- 
lates tathatd as zhenru Al). The Siddhi, i.e., #2848, explains: 

a. zhen (HE) = “true” (thus, bhita); 

b. ru (4) = “unchanging” (thus, tatha). 
It seems that Xuanzang wanted to substitute—for Paramartha’s literal equivalent ruru 
41411—an equivalent that brings to light the two marks that characterize suchness (tatha- 


47 — Editors: Hoernle’s comment is a footnote (see below *) to a fragment from the Bhadra- 


pala Sitra: 

Once again, O householder, as to that [line 5] Bodhisattva, the undeclared, unob- 
tained words of the noumenal world come within the range of his ear, and that 
Bodhisattva obtains them and hears (about the things of the) noumenal world 
through the efficacy of that Samadhi. Through a Kalpa period also, [line 6] O 
householder, I might announce the excellences of that Bodhisattva who holds that 
Samadhi; nor is it possible to find an end to those excellences, while what utter- 
ance 1s there for me to describe how a Bodhisattva, having attained that Samadhi, 
may learn the ultimate nature of things,” and may enter into it? 

48 However, in the Suvarna-prabhasa (T.16.0665.0410c), Yijing follows Xuanzang: “For the 
one who cognizes the fazhenru }%EH4i, i.e., dharma-[bhita-]tathata, no more birth- 
death ...”. 

Lankavatara, translated by Gunabhadra and by Siksananda, tathatd = ruru 440; trans- 
lated by Bodhiruci, zhenru 4, see Suzuki, Eastern Buddhist v, 1929: 24. 
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ta), 1.e., [i] the mark “true” and [1i] the mark “unchanging” (tathata: sarvakalam tatha- 
bhavat [“suchness because always identical], says Vasubandhu). 


[See in the Siddhi (#2848) the advantages of this translation: it contrasts (1) the perfected 
(parinispanna), which is true and unchanging, with (2) the imagined (parikalpita), 
which is neither true nor unchanging, and with (3) the dependent (paratantra), which 
is true but not unchanging. | 


2. The expression bhita-tathata occurs in Vajracchedikd, ed. M. Miiller, p. 37: 


tathdgata iti subhite bhitatathatayd etad adhivacanam 


The word tathagata is a designation for bhitta-tathata.” 


[The continuation anutpddadharmataya etad adhivacanam ... <747> is missing in the 
Tibetan edition, edited by J.J. Schmidt, in the Stein MS fisctile Remains, p. 188), in 
Jingang bore boluomi jing lun (T.25.1511), etc..] 


a. But the word bhita-tathatd, here [1.e., in the Vajracchedika], is not a simple equi- 
valent of tathatd, as may be seen in the editions of the Vajracchedika.© 


b. The distinction between tathata and bhiita-tathatd is explained in the Aryaprajfia- 
paramitavajracchedika-tika (Mdo, 16, Cordier, p. 288. fol. 267a of the Tanjur of the 
India Office). 


Tathata (Tib. de bzhin nyid) is the true nature of dharmas (aviparito dharmanam 
svabhavah). This nature is called “peaceful from the beginning’, etc. (a@di-santadi- 
svariupa). Tathata is common (sadhdrana) to all dharmas: it must thus, [in order 
to have an equivalent for the tathdgata,| be characterized (viSesa) by the word 
bhita (Tib. yang dag pa’i). 


The word bhita, having the meaning of true (Tib. ma nor ba; Skt. aviparita), is said 
of the knowledge of the tathdgata (tathadgata-jndna). 


The tathata of this [knowledge]—that is to say, “its nature [being] absolutely free of 


49 By the way, the lengthy note by O. Francke on tathagata (Digha-nikaya in Auswahl iiber- 
setzt, 1913, Appendix), although unacceptable in its conclusions, contains much useful 
information. 

°° The Tibetan edition: yang dag pa’i de bzhin nyid. 

Asanga, Vajracchedikaprajnapdaramitasitra-sastra, trans). by Bodhiruci (T.25.1511.0791a), 
bhita-tathatad = shi zhenru & BUY. Shi & means “non-erroneous” (= bhitta), zhenru 
means “non-change’’, “non-transformation” (avikara, aparindma). 


Vasubandhu’s commentary (T.25.1513.0880c), transl. Yijing: shixing zhenru BEB 4; 
shixing, because non-erroneous, thus, bhitta (“true’’). 
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arising” (paramarthato ’nutpaddadharmata)—is the tathagata, for it is said:°! 


anutpaddadharmah satatam tathagatah 


The tathdgata is (ever) [constituted] of dharmas that do not arise. 


Now the dharmata (or “nature-of-things’”) is not different from “that which pos- 
sesses dharmas” (dharmin). [Thus, the tathdgata is the absolutely non-arising nature- 
of-things of the cognition of the tathdgata (tathadgatasya jnidnasya paramarthato 
‘nutpddadharmata) = bhita-tathata. | 


This explanation is arbitrary: bhita is not the equivalent of true knowledge (bhita- 
jnana) or knowledge of the tathagata (tathadgata-jndana). 


c. Bhiita-tathata—i.e., true suchness, the suchness as it is in itself, free of every hin- 
drance, purified of every pollution, the suchness of the tathdgata (tathdgata-tathatda) 
—is contrasted with the tathatd that is common to all dharmas, to all sentient beings 
(see #3165, the ten kinds of suchness [tathatdas]). 


Without a doubt, it is the same tathata which is the tathata of the tathdgata (tathdgata- 
tathatad) <748> or the tathata of all dharmas (sarva-dharma-tathata); on the other hand, 
Subhiti is not yet a tathdgata although he has the same suchness as the tathdgata:” 


The tathata of the Bhagavat Bodhisattva is the same tathata as that of the Bhagavat 
who has obtained supreme perfect bodhi (sambodhi). It is this tathata due to which 
the bodhisattva, having become an awakened one (sambuddha), takes the name of 
tathagata. ... The tathata of the tathdgata is the tathata of all dharmas, it is the 
tathata of the Sthavira Subhuti ... . 


‘| Hasti-kaksya, cited Madhyamaka-vrtti, p. 449. 
°2_ Asta-sahasrika, p. 306. 
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B.C. Names for suchness (tathata); F 748-754 
A. Madhydnta-vibhaga, 1, 15—16 (Paramartha, T.31.1599.0452b). 


mtshan ma med 


stong pa nyid mdor bsdu na || de bzhin nyid dang yang dag mtha’ 
dang don dam dang || chos kyi dbyings ni rnam grangs so || gzhan min phyin ci log 


ma yin || de ’gags ’phags pa’i spyod yul dang || ’phags pa’i chos kyi rgyu’i phyir || rnam 


grangs don de go rim bzhin | 

In brief, the synonyms of Sinyatd (emptiness) are (1) tathatad (suchness, 4411), 
(2) bhitta-koti (true limit, Ef), (3) Gnimitta (markless, #£#8), (4) paramartha (ab- 
solute, HE), (5) dharma-dhdatu (i F£); [the Chinese adds: dharma-kdya, etc.]. 


In order, the meaning of these synonyms is: 


1. because of being unchanging (ananya # 32); 

2. because of being non-erroneousness (aviparyaya #£ BE 2); 

3. because of being the cessation-of-[errors] [the Chinese reads: “because of being 
the cessation of marks (nimittas)” (*8iA)); 
because of being the domain-of-saints (dryas) (248); 

5. because of being the “cause of the dharmas of the saint” [the Chinese reads: 
“because of being the ‘cause of the dharmas of the saint (Grya)’ (Bi RK) 
(thus: dharma-dhatu) and of being the ‘support of the dharmas of the saint’ 
(thus: dharma-kaya)’’]. 


B. In the Samuccaya-vydakhyd (T.31.1606.0702b05), the following seven names are given: 
(1) tathatd (suchness #411); (2) nairatmya (non-self ££); (3) Siinyata (emptiness 
2): (4) Gnimitta [markless #£%8]; (5) bhitta-koti (true limit BE); (6) paramartha 
(absolute f##é); (7) dharma-dhatu G#&F%). 


Why call tathata (suchness) by the name of tathatd, [etc.]? 


1. [Suchness is called suchness (tathata)] because—always being ‘absence of the 
self (atman)” or non-self (nairdtmya)—it does not change (i tf #2). 


2. [Suchness] is non-self (nairdtmya) because it is free of the twofold self (a@tman) 
of the person (pudgala) and of the dharmas. 


3. [Suchness] is emptiness (sinyata) because impure minds (i.e., minds of pol- 
lution [samkle§a]) have no entry into it; that is to say: these minds appease when 
being directed on [suchness]. Sometimes it is said that it is associated <749> with 
pollution (samklesa); but this should be understood as the pollution of adventi- 
tious defilements (klesas) (44 Beth th. Ar 4ey5). As long as the seeds (bijas) of the 
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two kinds of conceiving of object and subject (grahya-graha and grahaka-graha) 
have not ceased, the dependent (paratantra) mind unfolds in terms of the two- 
fold aspect of object and of subject (MX tH T#-L.— 17 TE); but not the “nature-of- 
things mind” (dharmata-citta }&YE-1y), for the nature-of-things of all dharmas, in 


itself (svabhava), is always pure (Z@iKIK HE BE). 


4. [Suchness] is markless (Gnimitta) because all marks (nimitta) of matter (ripa), 
of sensation (vedanda) ..., Of bodhi are appeased in [suchness] (2448 3X8). 

5. [Suchness] 1s the true limit (bhita-koti) because it is the object (alambana) 
of “non-erroneousness” (aviparydsa) (#£ {EI Fit#x): thus bhita, that is to say, “true” 
(aviparita); it is the true limit (bhita-koti) because this place is the limit (1h 
37%): there is nothing to be found (# #£FA>k) beyond the non-self (nairdtmya #£ 3X). 
6. [Suchness] is the absolute (paramartha) because it is the domain of the su- 
preme knowledge (jfidna) of the saint (arya) (x /Bs=2 4 ATT he). 

7. [Suchness] is the dharma-dhatu because it is the support of the excellent 


dharmas (#314 Ft Gk 4H) of the hearers (Srdvakas), self-enlightened ones (pratyeka- 
buddhas) and buddhas. 


Just as with the suchness (tathata) of good dharmas (iH. 4), likewise with the 
suchness of bad (7522) E.41) and non-defined dharmas (#£20j34 B. 40). 


C. Buddhabhami-Sastra (T.26.1530.0323a24): 
1. [Suchness] is called suchness (tathata) because it is foreign to whatever is false 
and upside-down (abhita-viparyasa) (B—+) i= BE fEI). 
2. [Suchness is] the dharma-dhatu because it is the support of all good dharmas 
(HE Ay — TD) SEPT A). 
3. [Suchness is] reality (tattva) and existence (bhava) (2) because nothing can be 


denied in it (RETA Ik 4 tA), 


4. [Suchness is] emptiness (siinyatd) and non-existence (abhava) (?) because noth- 
ing can be affirmed in it (BES #4 (RH ZF). 


5. [Suchness 1s] the true limit (bhitta-koti) because by dissecting it—by analyzing 
the dharmas, 1.e., false designations—one finally arrives at suchness (tathata) which 
cannot be surpassed (du) and which alone is true (4) 47+ RAAAREE ° REI I 
AN a] RE). 


6. [Suchness is] the absolute (paramartha), because it is “realized” by supreme 
knowledge, 1.e., the knowledge without conceptual figurating (nirvikalpaka-jnana) 
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(ERT fll Rs ES ATES). 


D. The Mahdaprajhaparamita-sitra (T.06.0220.0853c), cited by Kuiji (2B/42v.;; T.43.1830.0292b07), 
enumerates twelve names [for suchness (tathata H.40)]: 


1. tathatd (suchness #41); 

dharma-dhatu GE FL); 

dharmata (nature-of-things j}#'7#); 

avitathata (‘not non-suchness” (or non-errancy) 7¥ fiz #14); 
avikara-tathata (suchness in terms of not changing #321); 
samata (equality 434); 

niyamatd (assurance [to attain enlightenment] (AKB vi, F 180) [or having a 
nature free from arising] HE4 [4); 

8. dharma-niyama (definitiveness or stability of the Dharma %& #): 
9. dharma-sthiti (enduring of the Dharma j#({*); 

10. akasa-dhdatu (sphere of space i 22 5%); 

11. bhita-koti (true limit 2); 

12. acintya-dhatu (inconceivable element 7 Ei 5%). 


INA RWH 


Elsewhere yathdavat-tathata. 


E. Bodhicarydavatara (panjika) [of Prajnakaramati], 1x, 38: 


bodhir buddhatvam ekanekasvabhavaviviktam anutpannam aniruddham anucchedam 
asa§vatam sarvaprapaficavinirmuktam GkaSapratisamam <7150> dharmakayakhyam 
paramarthatattvam ucyate | etad eva ca PGT ED Ar aTn AS Uma ALGER OOM GROI: 
dharmadhatvadisabdena samvrtim upadayabhidhiyate | 


In Lankdavatara, pp. 192—193, many names are given [for suchness (tathata)|:°° 


anirodha (non-cessation); 
anutpdda (non-arising); 
Sunyata (emptiness); 
tathata (suchness); 
satyatd (truth); 

bhitatda (the true); 
bhita-koti (true limit); 
dharma-dhatu; 


NN Pn PWN 


53 


Editors: apare anirodhanutpddam Siinyatam tathatam satyatam bhitatam bhita-kotim 
dharma-dhatum nirvanam nityam samatam advayam anirodham animittam pratyayam 
buddha-hetiipadesam vimoksam marga-satyani sarvajnam jinam manomayam iti caike 
samjananti. 


B.C.A. 
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nirvana; 
nitya (permanence); 


0 90 NI 


samata (equality); 

10. advaya (non-duality), ... . 
The Siddhi (#0339) says that “suchness (tathatd) as well is merely an arbitrary figura- 
tive designation” ((Fx iti 44). All these names are indications: “One does not see the 
moon by looking at the finger pointing to the moon” (0. L388 A, FIA (ARE 
tat 40) says Nagarjuna (Da zhidu lun, T.25.1509.0726a3). 


Bhita-koti (true limit); F 750-751 
See above, F 749, the definitions of bhiita-koti of the Samuccaya-vyakhyda and of the 
Buddhabhimi-sastra.“ 
We may mention: 
1. Burnouf (Lotus, p. 309) establishes that the summit of cyclic existence (bhavdgra) is 
not the true limit (bhitta-koti): 
It is the term bhiita-koti that is synonymous with “emptiness” according to the 
Lankavatara; in this usage, it is probable that bhita-koti means “the end, the limit 


of what is’, i.e., not including, but excluding, the manner in which, before the first 
thing exists, one still only sees the empty.* 


2. Ratna-kitta (T11.0310.0381a), cited by the Siksd-samuccaya, p. 257: 
bhagavato bhasitasyartham Gjdnimah | sarvadharma bhitakotir anantakotir an- 
dvaranakotir apratisthitakotih | sarvadharma bhagavan bodhih ... . 
(Transl. Bendall: “As we, O Blessed One, understand the meaning of what the 
Blessed One says, all things are the end of being, the infinite and the unveiled end, 
the independent end, and so forth. All things are wisdom, Blessed One; ... .] 

3. Ndadma-samgiti-tika, ad vi, 6: 


aviparydsarthena bhittakotih | viparydsdvastutvat tasyam bhitakotyam vyavasthitah | 
tatsvabhavdvyatirekavartitvat. <751> 


*  “Suchness (tathatda) is the true limit (bhiita-koti) because it is the object of correct 


knowledge, thus bhita (“true’’); because it is the limit [Koti]: there is nothing to be 
found beyond the non-self (nairatmya), thus koti (limit) ...”. 


°° Compare the meaning of agga, Digha, i, 185. 


6 The text on the two truths, see the Siksad-samuccaya, p. 256, line 9 = Ratna-kita (Baoji 
jing, (T11.0310.0378b); the text on the six elements (dhatus), Siksd-samuccaya, p. 244. 


B.C.B. 
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8. 


Bodhisattva-bhimi (see #2918): 


The object of the knowledge of pure intuition (1.e., the knowledge without concep- 
tual figurating [nirvikalpaka-jnana}) is the supreme identical reality beyond which 
there is nothing, which is the limit of the knowable (paramd tathata niruttara jnieya- 
paryantagata).*’ 

Asta-sahasrika, chap. 20. 

The bodhisattva must “master” emptiness (Sinyataydm parijayah kartavyah);** 
but he must not realize the limit of the real (bhitta-koti) (na saksat kurydd bhita- 
kotim). [That would be to obtain the nirvana of the hearers (Sravakas).| 
Dasa-bhimi, seventh stage (bhimi), p. 61: 


The bodhisattva—from moment to moment—enters into the attainment of cessa- 
tion (nirodha-samapatti) and emerges from it, but it cannot be said that he realizes 
cessation (nirodha) (cittaksane cittaksane nirodham samapadyate ca vyuttisthati ca | 
na ca nirodhah saksatkrta iti vaktavyah). 


Madhyamakavatara, p. 342: 
nirodham samapadyate bhitakotim samadpannas tathatam samdpadyate ... . 


The expression bhita-koti in AKB vii, F 96 (explaining the meditation of the ex- 


treme limit [prantakotika dhyana}): 


koti means: “limit” (parama), as in bhita-koti. 


Gloss by Saeki Kyokuga: [dharma-]bhita-koti. — This tells us at least that the Sarvasti- 
vadins knew the term. 


9. 


Koti in the sense of anta (opposite ends): 


[a] Out of fear of attachment (rdga-koti), taking refuge in detachment (virdga- 
koti); [b] out of fear of faults (dosa), taking refuge in nothingness (akimcana); 
[c) out of fear of delusion (moha), taking refuge in emptiness (Stinyata) (Drdhadhy- 
asayapariprccha cited Madhyamaka-vrtti, p. 464). | 


Dharma-dhatu; F 751-754 


Dharma-dhdatu is an important word which seems to early on have taken on a “meta- 
physical” meaning. 


37 


58 


Compare Rahder, note on the seventh stage (bhumi), p. 246, in the DaSa-bhimi. 
On the word krta-parijaya (“those who mastered the practice”), AKB vi, F 150. 
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This meaning is absent in AKB 1, F 30, 54, 58, 71, 100, where it means pretty much” 
the “object of mental cognition (mano-vijidna)”, as in the Dhamma-sangani, Samyutta, 
li, p. 143, etc. <752> — However, this element of factors (dharma-dhdatu) is the only 
element (dhdtu) that exists as [or is yoked to] a [permanent] real entity (dravya-sat) 
because the unconditioned factors (asamskrtas) make up part of it (AKB 1, F 71). 


1. In Digha, 11, 8, and Majjhima, 1, 396, the Bhagavat answers questions immediately, 
1.e., explains the former tathdgatas, their names, etc., not with the help of the gods, but 
because he has well penetrated the dharma-dhatu. — Rhys Davids renders “principle of 


truth’ and Stede renders “the cosmic law’’, “an ultimate principle of the Dhamma”: the 
accuracy of this translation may be doubted. 


2. Dharma-dhatu (or dhamma-dhatu: the text is in quasi-Sanskrit), with a maha- 
yanistic meaning, occurs in the “Gathas of the PirvaSailas”, which Candrakirti has 
preserved for us (Madhyamakavatara, p. 134, transl. p. 323; Madhyamaka-vrtti, p. 548): 


The world, which neither arises nor ceases, is similar to the dharma-dhatu: the 
Bhagavat teaches, however, the destruction by fire. This is to conform to the people 
of the world. 


Neither in the past nor in the present nor in the future does he observe a self- 
nature of sentient beings: [the Bhagavat] teaches, however, the existence of sentient 
beings (sattva-dhdatu). This is to conform to the people of the world... . 


The same refrain, esd lokanuvartanda (“this is to conform to the people of the world’) 
occurs in the stanzas of the Maha-vastu, 1, pp. 168, 170.° <753> 


°° IT say “pretty much” for I fall in line with the opinion of the scholars who do not want to 
mix up the element of factors (dharma-dhdatu) with the elements of visible form (rvupa- 
dhdtus), etc. Now, the element of visible form (ripa-dhdatu) is cognized by mental cog- 
nition. | 

6° On the geographical origins of the Prajfia[-pdramita], Nalinaksha Dutt, Some aspects 
of Mahayana and its relation with Hinaydna, chap. ii, at the end. — The relationships 
of Nagarjuna with Amaravati (Burgess, Amardavati, p. 100) are confirmed by our infor- 
mation on the tendencies of the schools of the Andhakas (Kathd-vatthu) and by the 
above citation of the stanzas of the PurvaSailas. - The Tibetans knew that there were 
Prajna|-pdramitd]s in Prakrit (see Wassiljew, p. 264 [S. 291]) belonging to the Purva- 
Apara§Sailas: yet the Prajfia[-padramitda]s that we have are Sanskrit except for Hoernle’s 
‘Remains’, in quasi-Sanskrit. In the Da zhidu lun (T.25.1509.0059b) (mentioned by Tucci, 
Buddhismo, p. 116): 


After my nirvana, this Prajnd-pdadramita will go to the South; from the South it 
will go to the West; after five hundred years, it will go to the North. There, many 
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3. Kumé§arajiva (Da zhidu lun) translates dharma-dhdatu as faxing }'£ (and not as fajie 
Y& 5%), which means “nature of dharmas” and corresponds exactly to the nature-of- 
things (dharmatda). [See the Sata-sahasrikd, p. 261 and the Da zhidu lun (T.25.1509.0334a), 
where it is congruently explained that the dharmas are not separate from faxing, that the 
latter is neither empty nor non-empty. | 


We may think that the “arisen-from-the-nature-of-dharmas’-bodies (faxing-ja-kaya) and 
the “nature-of-dharmas’’-bodhisattvas (faxing-bodhisattvas) of Kumarajiva'’s Da zhidu lun 
edition are, [respectively,] the “arisen-from-the-dharma-dhatu’-bodies (dharma-dhatu- 
Ja-kdyas) and the dharma-dhdatu-bodhisattvas. — See F 779. 


It refers to the body which the bodhisattva (or the Buddha) obtains by possession of the 
truth, i.e., a spiritual and material body, not born from parents, which proceeds from 
Dharma. 


The saint, in the early texts, is the “son of the Buddha” because he is “born from his 
mouth’, “born from the Dharma [which the Buddha teaches]’’. The dharma-dhatu from 
which the bodhisattvas and the buddhas of the Da zhidu lun proceed 1s the personified 
teaching or, as the later interpretation clearly says, the suchness (tathata) which is of 
ten kinds (see #3165) but which is given the name dharma-dhatu inasmuch as it is the 
source from which emanate the sad-dharma (“True Doctrine’’) and all the dharmas of 
a saint (arya), the principle of the family (gotra) (#2853; Abhisamayalamkara cited above, 
F 726). 


4. Some of the texts cited below are interesting: 


1. Lotus, p. 60: tulye nama dharmadhdatupravese vayam bhagavata hinena yanena 
niryatitah; 

2. Bodhicarydvatara, vi, 126: sarvatragadharmadhatuprativedhad atmikrtam jagal 
lokanathaih; 


3. Vajra-sadhana, Foucher, Iconographie, 11, p. 16: dharmadhatusvabhavatmako 
’ham ity advayahamkaram kuryat; 


men and women will venerate it ... . 


The same tradition, relative to the “sitras which deal with the six perfections (pdramitas)”’, 
occurs in the Asta-sahasrika, p. 225, but with the reading: “... from the South ... to 
the East ...” (vartani = pirva-deSa, Trikdnda, 2, line 12). — The inscription ‘N’ on the 
Mathura capital (quite obscure; the second volume of the Corpus does not indicate a 
progression) establishes a relationship between the Sarvastivadin Budhila and the Maha- 
samghikas; one wonders whether this Budhila is not Xuanzang’s Fotilo (as S. Lévi com- 
ments, Journal Asiatique, 1896, 11, p. 450; Watters, 1, p. 282) who is supposed to have 
composed the Mahasamghika treatise Tattvasamuccaya-Sastra (?). 
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4. Pitdputra-samagama in the Siksd-samuccaya, p. 251: dharmadhatuniyatah <754> 
sarvadharmah; 
5. Asta-sahasrikd, 153, 154, 157: dharmadhatuparinadmena; 
Vyutpatti, 4, 21, 9, 48, 15, 94, 5; 
7. Vyutpatti, 19, 20, 245, 26; Siksa-samuccaya, loc. cit, Buddha-bhiimi at begin- 
ning: dharmadhatuparamah. 
As for the dharma-dhatu-mandala as opposed to the vajra-dhatu-mandala, to the dharma- 
dhatu-vag-isvara-mandala, etc. (Foucher, Iconographie, Namasamgiti-tikd, etc.), it is 
best not to touch on that here. 
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B.D. Yathagata-garbha;®' F 754-757 


I. [TYathagata-garbha (802K ¥)] can—as Tucci, Buddhismo, p. 275, and Oltramare, 
Théosophie, p. 318, do—be translated as “embryo of the tathdgata’’. Sentient beings 
determined to buddhahood are at all times “embryos of the tathdgata’’. When they ob- 
tain the path of insight into the truths (darSana-marga), they are born into the family of 
the tathdgatas; they become true sons of the Buddha ... (#2978). 


1. If there is a good synonym for tathagata-garbha, it is apparently buddha-garbha: 
the bodhisattva is an embryo of buddha since he is bodhi-citta-kalala, krpa-arbuda... 
(in Gandavyitha, cited in the Siksa-samuccaya, p. 103). 


2. Tathdgatagarbha-sitra, Mdo, 20, (T.16.0666), two lines that are commented on by 
Wassiljew, pp. 150—174 (S. 162-191): 


The nature of the tathdgata is hidden in all sentient beings: just as when there is 
a dear child hidden inside a poor mother, just as gold [is hidden] in an impure 
place ...”. 


[A total of nine comparisons, says Wassiljew.] 
(This sitra is perhaps the Tathdgataguhya-kosa of the Siksad-samuccaya, p. 171 and 407.) 


3. The Lankdavatara, p. 77—referring to a siitra (which perhaps is the Tathdgatagarbha- 
sutra)—states: 


In the sutra, you have described the tathdgata-garbha as naturally brilliant (pra- 
krti-prabhasvara) and pure with an original purity (visuddhy-ddivisuddha), as bearer 
of the thirty-two characteristics (laksana), as abiding (hidden) (antar-gata) in the 
body of all sentient beings like a gem enveloped in filth ... . Is that not the hereti- 
cal doctrine of the self (a@tman)?® 


4. Lankavatara, p. 242 (T.16.0672.0622c): 


By tathagata-garbha, one should understand the store-cognition (Glaya-vijfdana) 
that transmigrates <755> [and will become a tathadgata], whereas the other seven 
cognitions (vijfidnas) do not transmigrate. 


II. But the translation “tathdgata matrix’, “tathdgata’s womb” cannot be condemned. 


According to Suzuki, zang 3 literally means “womb”: the store-cognition “is a re- 
ceptacle where the seeds of tathdgata-hood are enclosed and ripened’. However, adds 


61 See Siddhi F 110. 


2 This fragment is cited in the Madhyamakavatara, p. 196, in order to establish the “inten- 
tional’ characteristic of the sutras of the Vijfianavada trend. 
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Suzuki, garbha is never translated by tai fg “womb”, except in texts (Shingon) that con- 
trast vajra-dhatu to garbha-dhatu (Eastern Buddhist, iv, 1928: 260). 


In fact, zang ¥s; means “that which is hidden” and “the receptacle where the thing is 
hidden’, the treasure and the hiding-place or the storehouse. See the note by P. Pelliot, 
Journal Asiatique, 1911 (2): 550 = Manichean Treatise, p. 54, on Ksitigarbha). 


The Tibetan snying po = sdra, hrdaya, essence ... 


Vasubandhu, in the Foxing lun/Buddhatda-Sastra (T.31.1610.0795c) says that garbha has three 
meanings: 


1. garbha as enveloped (samgrhita; FR HRIR); 
2. garbha as hidden (§3 #2 #8); 
3. garbha as enveloping (nengshe Et HE). 


1. All sentient beings are tathdgata-garbha for they are included in suchness (tathatd) 
which is the nature of the buddhas ({£ 8 E2040); 


2. they are tathdgata-garbha for the tathdgata is not manifest in sentient beings (40 
ARE Be TB Bl); 


3. they are tathdgata-garbha because they envelop all the qualities of a buddha (4% Z 
Cas): if they would obtain the buddha nature at the acquisition of the fruit, this nature 
would not be eternal, since it would begin. 


III. Vasubandhu (T.31.1610.0796b08) likewise explains—according to the Srimdlika (EE 
A8)—that the tathdgata-garbha is of five kinds: 


1. Tathagata-garbha (Qk ¥) (“nature of the tathdgata’’), the word garbha having 
the meaning of “nature” (svabhava 8 #). — No dharma is outside of tathdgata- 
garbha, i.e., outside of the nature of the tathdgatas, for every dharma is without 
self (atman): thus, all dharmas are the nature of the tathdgata (tathdgata-garbha 
or tathdgata-svabhava). 


2. Sad-dharma-garbha (iE i%#) (“cause of the good dharmas’’), the word garbha 
having the meaning of “cause” (hetu [A)). — All the good dharmas (i.e., applica- 
tions of mindfulness [smrty-upasthdnas VY 2x }k#], etc.) of the saints (aryas) take the 
nature of the tathdgata for their object (AYJLT {/F 42); in this way, they arise and 
increase: thus, this nature is the cause of all good dharmas (sad-dharma-garbha). 


3. Dharma-kdya-garbha (i#: & #<) (‘realization or obtaining of the dharma-kaya’’), 
the word <756> garbha having the meaning of realization or obtaining (adhigama, 
pratipatti 2). — The nature of the tathdgata is named in this way for, through 
faith ({5 44) in this nature, the saints (dryas) realize or obtain the four qualities 


B.D. True suchness (bhitta-tathata) 1189 


(fH7R ) ... . 


4. Loka-uttara-garbha (4 {# 3) (“reality of the supramundane), the word garbha 
having the meaning of “reality” (tattva BB). . 


5. Prakrti-Suddha-garbha (8 Vey) (‘secret and pure in itself”), the word 
garbha having the meaning of “secret” (#47). — All dharmas conforming (W]lB) 
to the nature of the tathdgata are internal; they are true, not false, pure. 


IV. Suzuki (Eastern Buddhist, 11, 1921: 120—121) observes that—in the Mahdayana- 
Sraddha-utpada—the store-cognition (Glaya-vijiadna = tathdgata-garbha) is universal, 
is a kind of “world-womb’, whereas, in Asanga’s tenet, it is individual, personal. In other 
words, the Sraddha-utpdda identifies Asanga’s store-cognition (alaya-vijiana)—which, 
when purified, becomes a tathadgata; which, from the absolute point of view, is the 


6 — Srimalika (T11.0310.0676c-0677c): 


In that way, the dharma-kdya, not cleared of defilements (klesas), is called tatha- 
gata-garbha... . Birth and death [occur] due to the tathagata-garbha. It is on ac- 
count of the tathdgata-garbha that it is said that the origin [of samsdra] is not 
understood (parva kotir na prajriayate). ... These two dharmas, 1.e., birth and death, 
are the tathagata-garbha. ... Death is the disappearance or cessation of the facul- 
ties of sensation (vedand-indriya-nirodha); birth is their appearance or arising 
(utpdda). The tathadgata-garbha is not born, does not die, does not ascend, does not 
descend; it is free of any characteristic of the conditioned (samskrta); it never dete- 
riorates. ... 


If the tathagata-garbha were absent, there would be no weariness of suffering, 
no aspiration for nirvana. Why? Because these six cognitions (vijfdnas) and their 
object, i.e., seven dharmas, do not endure even for one instant (7A 7Vam Be LAP 
Al] o MOE IK © AAAS); thus, there is no sensation of suffering; no weariness; no 
aspiration for nirvana. The tathdgata-garbha has no origin, is not born, does not 
die, but experiences suffering, is weary of suffering, aspires for nirvana. ... 


The tathdgata-garbha is (2) the dharma-dhdatu-garbha (?& Ft 4) [“cause of the ele- 
ment of factors], (3) the dharma-kadya-garbha (%&  #) (“realization or obtaining 
of the dharma-kaya’’], (4) the loka-uttara-garbha (4 t# Fel x) [reality of the supra- 
mundane], (5) the prakrti-Suddha-garbha (‘VE.7%5 #3 #) [“secret and pure in itself” 
(?); it is pure in itself (prakrti-Suddha). 

The tathagata-garbha—as I have explained it—can indeed be polluted by adven- 
titious pollutions, however, it is inconceivable (acintya), of the domain of the 
tathdgatas. 


How is that? The adventitious pollutions (#% 281g) cannot pollute the good or non- 
good mind (citta), existing from moment to moment. 


Why? The defilements (klesas) do not touch the mind; the mind does not touch 
the defilements ... (see Siddhi F 110). 
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very suchness (tathatd) and the very nature of the tathagatas—with suchness (tathatda). 
“Suchness (tathata) is the same in all sentient beings; the tathdgata has the purity of 
suchness for its nature (tathata-visuddhi-svabhava), thus, sentient beings are called 
<757> tathagata-garbhas” (Sutralamkara, 1x, 37, p. 40): every sentient being is “poten- 
tially” a tathagata, a bodhisattva, because [each sentient being] is a polluted tathdgata. 


V. The fragment of the Parinirvana-sitra, Hoernle, Remains, p. 94, would be inter- 
esting if one were to accept Hoernle’s proposed translation: “... as regards the impreg- 
nation of the womb of the tathdgata, by now I have become strong and proficient in 
the introduction of seed (paurusa)”. [This reminds one of the tantras where the mind 
of bodhi (bodhi-citta) is retas (semen). | 


But referring to the Chinese editions (e.g., T.12.0375.0663b21), we see that this interpreta- 
tion is dismissed: 


Son or daughter of [a good] family, there is nobody who does not desire a male 
body. ... Women are bad, insatiably in matters of love; men likewise. ... 


The man who does not know that he has the nature of a buddha, he does not truly 
have the quality of a man (paurusa) [: paurusa does not mean seed]. Why? Because 
he does not know that he has the nature of a buddha. 


The person who does not know that he has the nature of a buddha, I say that he is 
a woman; he who knows it, I say that he is a mahd-purusa. 


The woman who knows that her body has the nature of a buddha knows that she 
is a man. 


Here we recall the Sanskrit fragment: 


This Nirvadna-sitra 1s of infinite qualities. Why? Because it brings to light the tatha- 
gata-garbha, |1.e., because it explains that all sentient beings are essentially tatha- 
gatas, but not “because of its stimulating the womb of the tathdgatas’’]. Conse- 
quently, the son and daughter of [a good] family who wishes to quickly understand 
the tathdgata-garbha, they must, with all their forces, study this stra. — The Bodhi- 
sattva KaSyapa said: ““Bhagavat, this is thus in this way, as the Buddha says. As for 
myself, now, I already possess the characteristic(s) (laksana[s]) of a man (purusa), 
because I have attained entry into the tathdgata-garbha. The sun of the tathagata has 
begun to illuminate me. That is why I have obtained understanding ...”’. 


Garbha = {78 ¥s, the subtle and mysterious treasure. 


B.E. 
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The Madhyamikas and the tathata;™ F 757-761 


Some texts are completely nihilistic, denying both the conditioned factors (samskrta) 
and the unconditioned factors (asamskrta), both the dharmas and the nature-of-things 
(dharmata, 1.e., suchness [tathata]). 


1. 


65 


Candrakirti, Madhyamaka-vrtti, p. 176. 


Some [namely, the Sarvastivadins] accept three unconditioned factors (asamskrtas), 
i.e., space and the two cessations (nirodhas); others [namely, the Vijiiaptimatrata- 


Comments by D. Suzuki (Eastern Buddhist, iv, 1928: 255): 


Most Buddhist scholars are often too ready to make a sharp distinction between 
the Madhyamika and the Yogacara schools, taking the one as exclusively advo- 
cating the theory of emptiness (siinyata) while the other is bent single-mindedly 
on an idealistic interpretation of the universe. They thus further assume that the 
idea of emptiness is not at all traceable in the Yogacara ... . 


It is enough to open (1) the Lankdvatara to learn there that the dharma-kaya is illusion 
and dream in its intrinsic nature (mayda-svapna-svabhdava) (p. 22), and (2) the Da zhidu 
lun to determine that Nagarjuna accepts an empty reality (below, F777). Can one doubt 
that there are Madhyamikas and Madhyamikas, Yogacaras and Yogacaras? Among the 
latter, those who deny the reality of the two kinds of conceiving (grahas) (#2749) are 
close <758> to the nihilists. —- One can, however—while awaiting complete descriptions 
and the necessary distinctions—notice the differences between the two major schools: 
the best method is not to ignore these differences. 


See Siddhi #0008, #0919, #2350, #2375, #2390, #2416 (Bhavaviveka): Madhyamakavatara, 
chap. vi and p. 361 (dharma-kdaya); Madhyamaka-vrtti, pp. 274, 495. 

See my note “Siinyata and the Middle Path”, Indian Historical Quarterly, March 1928. 
Vaidya, Etudes sur Aryadeva et sur CatuhSataka, (1923) p. 41: “To accept in relative truth 
and to deny in absolute truth the existence of everything is the Middle Path which 
Nagarjuna proclaims’, a definition criticized by G. Tucci, Studi Mahdaydnici, R. Studi 
Orientali, (1925) x, p. 522, [but this is the definition of Bhavaviveka, Siddhi #0008]; 
similarly, Le Cento Strofe, extract of Studi et materiali di storia della religioni, 1, 1925, 
p. 66: “Nagarjuna is neither Madhyamaka nor Vijnhanavadin ...”’. 

atraike GkaSapratisamkhydnirodhanirvanany asamskrtaniti kalpayanti | apare Sunyatam 
tathatalaksanam asamskrtam parikalpayanti | tad etat sarvam samskrtasyaGprasiddhau 
satyam nasty eva spastam G@darSitam. 

The word parikalpayanti, in order to indicate that the suchness of emptiness (Siinyata- 
tathata), which the Vijnaptivadins hold as their alleged parinispanna, is excellent pari- 
kalpita. : 3 

We have seen (Siddhi F 529) that suchness (tathatd) is, at the same time, emptiness 
(Suinyata) and existence (sattda). 
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vadins®] imagine the emptiness defined as suchness (tathatda) (or as the “nature of 
the conditioned factors (samskrtas)’ to be unconditioned (asamskrta). But it is evi- 
dent that all of that does not exist since the conditioned factors are not established. 


The Vijiiaptivadin accepts the existence, in real truth, of the conditioned factors (sam- 
skrta) (or of the dependent [paratantra}), 1.e., of that which is generated by causes 
(pratitya-samutpanna); he can thus posit an unconditioned factor (asamskrta), 1.e., such- 
ness (tathata), which is the true and immutable nature of the conditioned. There is a 
nirvana, an exit, because there 1s a samsdara. The absolute (paramdartha) 1s assumed be- 
cause the relative (samvrti) is assumed ... (#2765). 


But the Madhyamika shows that the relative does not exist in real truth, for a thing can- 
not arise either from itself or from another ... (Madhyamaka-sitra, 1, 1); and he says, 
on the word of the sutras, that the relative (samvrti), 1.e., appearance, has no support (see 
#2389).° <759> 


2. Madhyamaka-vrtti, pp. 263-264. 


Can a real intrinsic nature (svabhava), that is, an immutable nature independent of 
causes, be attributed to the dharmas (fire, etc.)? 


[Answer:] — Of such a nature, one cannot say that it is or that it is not, [as one can- 
not say anything about the visions of the man who is suffering from eye-disease]. 
Nevertheless, from the point of view of appearance (samvrti) and to reassure the 
faithful, we say that it exists and we define it as “‘the nature of dharmas” (dharmanam 
dharmata), “emptiness” (sinyata), “absence of self-nature (naihsvabhavya), “such- 
ness” (tathata), 1.e., “immutability”, “permanence” (tathabhdva, avikdritva): indeed, 


6 = See #0323; Samuccaya-vyakhya (T.31.1606.0702). 


67 The translation of Vibhdsd (T.27.1545.0552) must be corrected in some places (e.g., line 16) 
and completed by the important passage: “The ‘nature of the relative’ (samvrti) of the 
relative (samvrti) exists as absolute (param@rtha) ...”. 


See also my Documents d’Abhidharma (1936 or 1937), where the analysis of Samgha- 
bhadra’s treatise, juan 58 (T.29.1562.0665c—0668a) (1.e., the four truths and the two truths, 
the Sthavira tenet, etc.) will be found. 


A good part of the sixth chapter of the Madhyamakdavatdara should be cited or summa- 
rized here, notably, karikas 48 and following, i.e., the refutation of the Vijfaptivada, 
transl. Muséon, 1910. 


For example, Muséon, p. 315: “For those who think that Master Nagarjuna’s statement: 
‘There is no generation from self, from other...’ entails only the negation of the imag- 
ined (parikalpita), not the negation of the dependent (paratantra) ...” and p. 328: “In 
dreams, the mind exists no more than the object”. 
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3. 


the true nature of dharmas, i.e., of fire, etc., is their “always not being generated” 
(sarvada anutpddah). In other words, the true nature (svabhava, svaripa) of the 
things which men, blinded by ignorance, see, is how they are perceived by the 
saints (aryas) who do not see them. This real nature, consisting of the fact that it 
does not arise, being truly nothing other than what is (akimcittvena), being “simply 
non-existence” (abhadva-matra), is a “non-nature” (asvabhava). Thus, the intrinsic 
nature of things (bhava-svabhava) does not exist. 


There is a verse (karika) by Candrakirti (Madhyamakadvatara, p. 109; Muséon, 1929: 


305; Bodhicaryavatara, p. 305; comp. Madhyamaka-vriti, p. 373): 


The true nature of the hairs which the taimirika, i.e., the man suffering from oph- 
thalmia, sees is what the non-taimirika sees who sees <760> the true nature of 
these hairs by not seeing them: in the same way, the fool, due to this ophthalmia 
that is ignorance, sees the aggregates (skandhas), etc.: the Buddha sees the true 
nature of the aggregates, etc., by not seeing them. 


All of this goes for the negation of reality (tattva). Can we conclude that, for Santideva, 
reality (tattva), i.e., the absolute truth (paramdartha-satya), is radically non-existent? 


Zz. 


a. “The “absolute truth’ (paramartha-satya) is inexpressible, is not the object of 
knowledge (jfidna-visaya), cannot be explained in itself (vastutas): it must be ex- 
perienced personally. This is why the author—in order to make understandable 
that which is (1.e., in order to make understandable its nature [svabhdva])—uses the 
comparison of the hairs ... . As the Satyadvaydavatara says:® 


If the absolute truth (paramartha-satya) were of the domain of the body, of 
speech or of mind, it would be relative truth (samvrti-satya) ...; the absolute 
truth is beyond the domain of the knowledge of the Omniscient One [endowed 
with all excellent modes] (sarvakara-vara-upeta-sarvajna-jndna-visayibhava- 
samatikranta). 


The Madhyamaka-vrtti cites twice, pp. 449 (chapt. 22) and 540 (chapt. 25), a verse 


taken from the Hastikaksya-sitra:® 


tathadgato hi pratibimbabhiitah kuSalasya dharmasya andsravasya | 


Cited in the Bodhicarydvatara, p. 366. — See Wassiljew, p. 299 (S. 327), Madhyamaka- 
vrtti, p. 374, where we find the definition of reality (tattva) according to the sitra: 
paramarthasatyam katamat | yatra jfidnasyapy apracarah kah punar vado ’ksaranam. 
As we know from the Subhdsita-samgraha, ed. C. Bendall, Muséon, 1905. However, 
the stanza is missing in Hastikaksyd (T17.0813—T.17.0814). I have not seen the Tibetan edi- 
tion, Mdo 18. — The Hasti-kaksyd is named at the Siksd-samuccaya, p. 133. 
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naivatra tathata na tathagato sti bimbam ca samdrSyati sarvaloke ||” 


The tathdgata is the reflection of the good and pure dharma. There occurs here no 
suchness (tathatd) nor a tathagata there; however, the reflection manifests through- 
out the whole universe. <761> 


It seems, thus, that Candrakirti accepts the good dharma (kuSala-dharma), the abso- 
lute truth (paramartha-satya) of which he has shown the inexistence. Besides, as we 
know, he says with Nagarjuna: “If I perceived whatever there was ...” (Vrtti, p. 30) 
... . But to take him in his most realistic aspects, we see well that for him emptiness 
(Suinyata) is emptiness, i.e., the transcendent nature of that which is empty, and not 
existence (sattd), 1.e., the transcendent nature of that which is (Siddhi F 529). — The 
hindrance to what is to be known (jfeya-dvarana) is the obstacle that constitutes the 
object of knowledge, not, as for Dharmapala, that which makes an obstacle to knowl- 
edge (#0006, #2873): reality (tattva) is unknowable. Consequently, “in the buddhas, the 
activity of the mind and mental factors is completely stopped (Siddhi F 703)”; “the 
dharma-kaya of the buddhas is the non-arising of knowledge (or ‘of the body consist- 
ing of knowledge’), following the complete ‘exhaustion’ of the knowable” (see Siddhi 
F 703).7! 


3. Nagarjuna, cited in [Haribhadra’s] Abhisamayalamkdraloka, ed. Tucci, p. 218: 
yah pratityasamutpadah Siinyata saiva te mata | 
dharmadhatuvinirmukto yasmad dharmo na vidyate | 


That which arises dependently should be understood as empty. 
One is freed from the dharma-dhdatu, because no factor is found. <762> 


70 Variants: na catra tathata ... ripam hi ... 


7 See also the stanza at Siddhi F 704. — The opinion of “the scholars of the three Trea- 
tises’”’, #3322, differs. 7 
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Cc. NOTES ON THE BODIES OF THE BUDDHA, F 762-813 


C.A. Bibliography; F 762 

C.B. Early sources; F 764 

C.C. Sarvastivadins; F 766 

C.D. Lokottaravadin buddhology; F 773 

C.E. The bodhisattva and the buddha of the Prajfiadpdramita-Ssastra (Da zhidu lun); F 776 
C.E School of Asanga; F 788 

C.G. Variants and divergent theories; F 798 

C.H. Eternal Buddha; F 803 


cA. Bibliography; F 762-764 
I. Not mentioning ancient works [see below section C.B.], which are, however, not 
negligible: 


Hodgson, Essays, pp. 72, 113 (about the word “dharma”); St. Julian, Voyages des 
pélerins bouddhistes, 1856, ii, 224; Wassiljew, Buddhismus, 1860: p. 94 (S. 102), 127 
(S. 137), 263 (S. 290); Jaschke, Tibetan Dictionary, 1881: 360; one can also indicate 
Beal, Catena, 1871: 134; Rockhill, Life, 1884: 196; H. Kern, Manual, p. 123, Over den 
aanhef eener Buddhistische Inscriptie uit Battambang, Acad. Amsterdam, 1899 (transl. 
Muséon, 1906: 48). 


La Vallée Poussin, “The three bodies of a Buddha’, JRAS, 1906: 943 (where there is a 
bibliography); article “Adibuddha’” in Hastings’ Encyclopaedia, 1, 1908: 93-100; ““Note 
sur les corps du Bouddha’, Muséon, 1913: 257. 


Suzuki, Outlines of Mahayana Buddhism, 1907 (unfair review in JRAS, 1908: 885). 


Anesaki, article “Docetism” in Hastings’ Encyclopaedia, iv, 1911: 835-840 (good sum- 
mary of buddhology, from the origins to vajradhatu). 


S. Lévi, transl. of the Satralamkara, 1911. 


Masson-Oursel, Les trois corps du Bouddha, Journal Asiatique, 1913 (1): 591; Esquisse 
d'une histoire de la philosophie indienne, 1923: 128, 273. 


Léon Wieger, Histoire des croyances religieuses, (1* ed. 1917; 3" ed. 1927): 545. 


O. Rosenberg, Probleme der buddistischen Philosophie, 1919: 253—256, (German transl., 
1924). 


René Grousset, Histoire de la philosophie orientale, 1922. 


Chizen Akanuma, “On the Triple Body of the Buddha’, Eastern Buddhist, 1923: 1-29 
(precious). 
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Oltramare, “Variations de lontologie bouddhique’’, Revue Histoire Religions, 1916, and 
Théosophie bouddhique, 1923: 310-318. 


A.B. Keith, Buddhist Philosophy, 1923: 267-270. 

G. Tucci, Buddhismo, 1926: 278. — 

J. Masuda, Der Individualistische Idealismus der Yogacara-Schule, 1926. 
Th. Stcherbatsky, Conception of Buddhist Nirvana, 1927: 45, 48, 185. 
Alice Getty, Gods of Northern Buddhism, 1928: 10. 


Nalinaksha Dutt, “Doctrine of Kaya in Hinayana and Mahayana’, Indian Historical 
Quarterly, 1929: 518-546. 


Paul Mus, “Le Buddha paré; son origine indiennne; Sakyamuni dans le Mahayanisme 
moyen”, BEFEO, 1928: 153—278 (distributed in November 1929). 


Kasten R6nnow, “Some Remarks on Svetadvipa’, BSOS, 1929: 253-284. 
Moreover, on specific issues: 


P. Demiéville, “Versions chinoises du Milinda’, BEFEO, 1924; T. Suzuki, Eastern 
Buddhist, iv, 3—4, 1928; v, 1, 1929, and G. Tucci, Indian Historical Quarterly, 1928 
(Lankavatara, etc.). <763> 


II. For the very important Japanese bibliography, see detailed notes by Rosenberg, 
Probleme, p. 277 and following, especially Murakami Senjé #}_E 2448, Bukkyé gairon 
(56 BUR HH, 1913 (“Grundriss des Buddhismus’”’); Kajikawa Kendo #%)||#2Z5=, Yuishikiron 
taikd "ERR23 KA, 1912, and Inoue Fumio, Yuishikiron kégi "EX%2438R, on the vijfapti- 
matratad-vada. 


Among the numerous dictionaries, I have consulted only the Bukkyo Daijiten, 1917 
(s. voc. dharmakaya, trikdya). 


The Hébégirin (1* fasc. 1919) is well-written. 


Ill. Besides the great sastras, that is, the Samgraha, Abhisamaydlamkara, etc., mention 
should be made of: 


1. the mysterious 7rikaya-Sastra of the mysterious Nagasena (Demiéville, Milinda, 
p. 52); 

Trikaya-Sastra by Xuanzang (ibid., pp. 57-59); 

Kayatraya-stotra by Nagarjuna (ibid., p. 63, Cordier, p. 15); 

Kayatraya-sitra (transl. Rockhill, Life, p. 200); 

Stava of Ksitigarbha-pariprccha (7T.13.0413.0790); 

“Hymn of Matrceta’, S. Lévi, Journal Asiatique, 1910 (2): 454, etc. 


oy ag oe 
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The veneration of the bodies occupies a notable part in the epigraphy: 


1. Second Chinese inscription at Bodhgaya, poem by Yun-chou, Chavannes, 
Revue de l’ Histoire des Religions, 1896. | 


2. In this article, the Trikdya-stava (T.32.1677.0757), translation and transcription 
of Faxian, restoration of the original Sanskrit by S. Lévi. The original has been 
published in my “The three bodies of a Buddha’, JRAS, 1906 (after the incom- 
plete citation of the commentary of Na@ma-samgiti) and in Bulletin de l’Académie 
Impériale des Sciences, Petersburg, 1911 (11): 837 (Staél-Holstein). Recovered but 
not identified in the inscriptions of Mihintale Hill (Miiller, Ancient Inscriptions of 
Ceylon, p. 52, eighth century) by S. Paranavitane, Mahaydanism in Ceylon, Colombo, 
1928. 


3. Inscription at Srey Santhor, pub. by E. Senart “Une inscription bouddhique du 
Cambodge’”’,, Revue Archéologique, 1883. 


4, Inscription at Battanbang, explained by Kern (see above). This text would have 
the three bodies, i.e., dharma, sambhogin and nirmdana, to be supported by the 
paramartha vyomakalpa, “the absolute that is like space’, namely, the self-nature 
body (svabhavika-kdya) of the Siddhi. 


5. Invocation in the inscription at Ta-prohm, ed. and transl. by G. Coedes, BEFEO 
(1906), p. 49: sambharavistaravibhavitadharmakayasambhoganirmitivapur bhaga- 
van vibhaktah ... . 


IV. Buddhology of the Sautrantikas: 

Kern, Manual, p. 123: 
Among the Hinayanists, the Sautrantikas recognized the Dharma- and the Sam- 
bhoga-kaya. | 

Whence Masson-Oursel, Les trois corps, p. 593: 


... Alone among the schools of the Little Vehicle, the Sautrantika sect recognized 
the dharma-kaya and the body of enjoyment (sambhoga-kdaya), while ignoring the 
body of emanation (nirmdna-kaya). 


From Wassiljew, Buddhismus, p. 285 (S. 313): 


Die Sautrantikas lieBen es, wie ersichtlich, im Buddha nicht mehr bei einem Sam- 
bhogakaya oder K6rper der Seligkeit, sie fiihrten bereits den Dharmakaya [KO6rper 
der Gerechtigkeit] ein, was, wie es scheint, bei den Vaibhasikas ... noch ganz und 
gar nicht bekannt war; iiberhaupt scheint es, daB man mit den Sautrantikas die 
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Einfiihrung einer Menge von Buddhas in die buddhistische Mythologie ansetzen 
muB. 


[As can be seen, the Sautrantikas, in regard to the Buddha, did not leave things 
only with a body of enjoyment (sambhoga-kaya) for they already introduced the 
dharma-kaya, which, as it seems, was not at all known to the Vaibhasikas; in gen- 
eral, it seems, that we have to date the introduction of a multitude of buddhas into 
Buddhist mythology with the Sautrantikas. ] 


But by referring to Grub-mtha’, which Wassiljew intends to analyze here, we see that 
the Tibetan author does not say anything about these Sautrantika theories: Wassiljew 
goes directly from versteht in the next to last line of S. 313 (= p. 283) to line 8 of S. 314. 
The “sie” in line 8, S. 314, is the AKB vii, F 79. 

Sautrantikas and the multiplicity of buddhas, AKB iii, F 199. 

V. For the MahaydanaSraddha-utpada (and the Tiantai schools, etc.) <764> see F 756, 
789; Suzuki, ASvaghosas discourse on the awakening of faith, 1900; Outlines of Maha- 
yana Buddhism, 1907; “The Psychological School of Mahayana Buddhism’, Eastern 
Buddhist, 1923: 120-121 (if the work is by Zhiyi ?). 

L. Wieger, Histoire des croyances, 3" ed. 1927: 541. 

René Grousset, Histoire de la philosophie orientale, p. 263. 

Das Gupta, History of Indian Philosophy, pp. 129-138. 

MacGovern, Introduction to Mahayana, p. 60. 

B. Matsumoto, Bukkyoshi no kenkyo (Studies on the History of Buddhism), chap. 7, Chinese 
Origin of the Theory of the Sraddhotpada; and an important Japanese literature, men- 


tioned by Paul Demiéville in his work: “Sur l'authenticité du Ta-tch’eng-k’i-sin-louen”, 
Bulletin Maison Franco-japonaise, \i, no, 2, 1929. 


C.B. 


1199 


Early sources — Pali canon; F 764-766 


The early or ancient sources are the canonical texts in Pali and in Sanskrit (“Style B” 
of Oldenberg, Studien, 1912). The big difference between the Canon of the Taprobane 
and the Canon of the Northern Schools results, to a large part, from the “rule of exag- 
gerating in edification” (“la loi de surenchére dans I’édification”’) (A. Foucher, Essai 
de classement chronologique des diverses versions du Saddantajataka).”* — As for the 
doctrine, progress is barely noticeable. 


Although the Nikayas do not explicitly formulate a theory of the three bodies, never- 
theless, they do distinguish three bodies: 


1. body of four fundamental material elements (catur-mahd-bhitika- =k) 
2. spiritual or mental body (mano-maya-kaya); 
3. dharma-kaya. 


1. The first—composed of the four fundamental material elements (mahd-bhita) 
of earth, water, fire and wind—is perishable, 1.e., the filthy body (piti-kdya).” This is 
the body which Sakyamuni took on in Maya’s womb, i.e., a body born from a womb 
(jardyuja). 

2. The Pali sources do not speak of the Buddha’s emanation bodies (nirmdna-kdyas); 
but they contrast the body “composed of four fundamental material elements” with the 
spiritual or mental (mano-maya) body with which the Buddha visits the world of Brahma, 
when he prefers not to go there with his body “composed of the four fundamental 
material elements (see Siddhi F 504). These sources know that the Buddha <765> adopts 
the appearance of Mara among the Maras” ... . In brief, early Buddhism recognizes in 
the Buddha the power to emanate phantoms like himself and the power to transform 
his body. In Sarvastivadin terminology, this is known as emanating (nairmaniki) and 
transforming (parinadmiki) supernormal accomplishments (rddhi). 


In the same way, the god Brahma “hides from the lower gods anything that pleases him’; 
his true shape is invisible to them, but he manifests and multiplies himself in coarse 
form (abhinirma) (see Digha, 11,212; AKB 111, F 168f.). Hence, in the Avatamsaka, the 


7” Oldenberg, Studien, p. 202: “It 1s remarkable that the Nikayas ignore the miracle of 
the descent from the heaven of the Thirty-three and the miracle of Sravasti”; the 
Nikayas are thus prior to Barhut (??). 

% According to the Abhidharma, the bodies of the realm of fine-materiality (ripa-dhdatu), 
composed of [material] elements, are not perishable. Similarly so for the apparitional 
(aupapaduka) bodies of the realm of desire (kama-dhatu). 

4 Digha, ii, 109: as Christ is cherubim among the cherubims, E Prat, Origéne, p. liii. 
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comparison of the Buddha with Brahma.” 


3. The dharma-kaya is a body only figuratively. The real body of the Buddha is not 
the material body the relics of which are venerated by devotees, but the teaching, the 
dharma (or the Dharma-vinaya, as one Chinese edition says) which survives the Buddha 
and from which the sons of Sakya are born. “The body of the law (dhamma-kdya) is 
defined as the teaching itself’ (P. Demiéville, on the buddhology of Milinda, BEFEO, 
1924: 69). 


I am the son of the Bhagavat, born of his mouth, born of the Dharma, created (nir- 
mita) by the Dharma, the heir to the Dharma.” — Why is that? — Because the buddhas 
have for their body the Dharma, the Brahman; they are the Dharma, they are the 
Brahman.” <766> 


This interpretation, 1.e., dharma-kaya = teaching body (pravacana-kdaya) = teachings 
or true Dharma (sad-dharma), was never forgotten. — The perfection of understanding 
(prajna-paramita) is the dharma-kaya, the body of the tathdgata (tathagata-kdya). See- 
ing the dependent origination (pratit.a-samutpdda), which is the axiom of the teaching, 
is to see the dharma-kaya. The strips of paper—full of dhdranis, which are placed in 
icons/statues—are the chos sku (Griinwedel, Mythologie, p. 112).” 


73 Huayan jing (transl. by Buddhabhadra, T.09.0278.0617), transl. Suzuki, Outlines, p. 230. 
7° Digha, iii, 84; compare Samyutta, ii, 221; Itivuttaka, p. 101. 
” ~ Digha, 11, 84; Majjhima, 111, 195; compare Theragatha, 491. 

Three Chinese replicas where the expression dharma-kaya 1s absent (Demiéville, p. 69). — 


The first part of the text of the Digha is summarized in Lotus, p. 61 (dharma-nirvrtta 
is not represented in Fahua jing (T.09.0262.0010c). 


I have not seen the “Dhamma und Brahman” of W. Geiger. According to Keith (Philo- 
sophy of the Veda..., p. 550), W. Geiger shows “that the term Dhamma not rarely is used 
as a substitute, in expressing the Buddhist ideal, for the Brahman of the Upanisads, 
while the term Brahman itself is occasionally preserved’. [We could add: in any case, 
the interpretation proposed for Samyutta, i, 140, does not seem to be imperative. ] 


In Bhdgavata-purdna, vi, 16, 51, Krsna has two eternal bodies, 1.e., the spoken brahman 
(Veda) and the higher brahman. — The Buddhist is born from the Dharma like the brahmin 
is born from the Veda. 

% Asta-sadhasrikd, chap, iv, p..94 (passage missing in the Taisho edition, T.7.220). — Prajna- 
paramitda-stotra of Nagarjuna, which has become the preface to the Asta-sahasrika: 
yas tvam paSyati bhavena sa pasyati tathadgatam. 

Matrceta: “You have seen to it that the dharma-kdya and the rupa-kdya are beneficial 
only to others: ... you have given the dharma-kaya entirely to the best of your sons; 
you have divided the rupa-kdaya into little pieces [like relics] ...” (Journal Asiatique, 
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The story of Vakkali (Samyutta, 111, 120) is well-known: 


Enough, Vakkali! Why do you want to see this foul body? One who sees the Dhamma 
sees me; .... 


Divya, p. 19: 


I have seen the Bhagavat in his dharma-kaya but not in his material body (ripa- 
kaya)... . 


There are other references.” 


1910, 2, p. 455). 

The homage of Santideva, at the beginning of the Bodhicarydvatara: sugatan sasutan 
sadharmakayan ... akhilan vandy4dn, is addressed to the buddhas, to the Samgha (bodhi- 
sattvas in possession of the stages [bhimis]), to the Dharma or to the Doctrine, to ordi- 
nary bodhisattvas who preach the Great Vehicle and who are an imperfect Samgha. 

A Pali text of doubtful antiquity, Duroiselle, “Upagupta and Mara’, BEFEO, 1904: 
420: “I have seen the dharma-kaya of the Bhagavat, not his bhiti-kdya (= filthy body 
[puti kaya] or bhiti[ka\kdya)”’. | 

Several passages in the Ekottarika translated by Akanuma, Eastern Buddhist, 11, 1923: 7 
and following. [Compare Theragatha 469 (Anguttara, iii, p. 71; Uddnavarga, xxii, 11): 
ye mam ripena pamimsu ..., and Vajracchedikd, p. 43 (JRAS, 1906: 948): ye mam 
raupena caddraksur ... .| 

Also Divya, p. 396: “Ananda has carried the pure body, made up of Dharma (dharma- 
maya), of the excellent speaker who has the Dharma as soul (dharma-dtman)”. [At 
Divya, p. 560 (na rajan krpano loke dharmakdyena samsprSet), we find a dharma-kaya 
that is the dharma-kaya referred to in Maha-vastu, 111, p. 542.] 


C.€. 
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Sarvastivdadins; F 766-773 


The buddhology of the Sarvastivadins is explained in AKB, notably at 111, F 198; iv, F 76, 
220—231; vi, F 267; vii, F 66—85; viii, F 195.°° <767> 


The Buddha possesses three bodies (see “Note sur le corps du Bouddha’, Muséon, 1913). 


I. Dharma-kaya, the collection of pure (andsrava) but “conditioned” (samskrta) dharmas 
the possession of which makes a bodhisattva into a Buddha.*! 


It is much in the same way, yet with some variants, that the Abhisamayalamkara, chap. vi, 
defines the dharma-kaya as distinct from the self-nature body (svabhdavika-kdya) (see 
below section C.E. [F 788ff.]). 


Also compare Da zhidu lun (T.25.1509.0223b): 


Buddha-anusmrti, 1.e., recollection of or meditation on the Buddha, is directed 
solely on the non-trainee (asaiksa = arhat) qualities of the body of the Buddha. 


Elsewhere, the dharma-kaya is “the dharma-kaya of five members or parts” (pajica- 
bhaga or pafica-anga dharma-kaya), namely, the five supramundane (/okottara) pure 
(andsrava) aggregates (skandhas) or aggregates “of the victorious one (jina)’.®* — It was 
in honor of this fivefold dharma-kaya (accepted in the Great Vehicle) that ASoka built 
five stupas in addition to the 84,000 (Siyuki, Beal, ii, p. 94). 


A comparison—which gets to the bottom of things—clarifies the relationship of this 
dharma-kaya with that which, in the West, would be called the person. 


When we venerate a monk, do we venerate that he is a certain son of a particular per- 
son? We venerate in this monk the quality of monk, the special morality (1.e., morality 


80 The number of Buddhas is very large, since samsara has no beginning (AKB iv, F 227); 
but—despite what the Mahasamghikas, the Lokottaravadins [and the Sautrantikas] 
think—the Buddhas are very rare: two Buddhas never occur at the same time (iii, F 198). 
~— The Great Vehicle, by definition, is the aspiration for the quality of buddha: thus, the 
buddhas must be contemporaneous. | 
The ten necessary actions of any Buddha: No Buddha becomes nirvanized before 
having given the assurance of bodhi to another buddha (yavan na buddho buddham 
vydkaroti), before a second sentient being has generated a mind certain for supreme 
bodhi. ... This indicates a progress over Pali scripture (Divya-avadana, p. 150). 


81 By the possession of these same dharmas, a non-bodhisattva trainee (Saiksa) becomes 
a simple non-trainee (aSaiksa) or arhat. 

82 AKB vi, F 297; Bukkyoé Daijiten, p. 629b at end. 
The aggregates (skandhas) of morality (Sila), etc.: the dhammakkhandhas of Digha, 
etc. — These aggregates “indicate” nirvana, Madhyamaka-vrtti, p. 48. 
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of constraint [samvara-sila], <768> AKB iv, F 43) that makes him a monk. This moral- 
ity constitutes the dharma-kaya of the monk.* 


Likewise, when one takes refuge in the Buddha, one does not take refuge in the phys- 
ical person of the Buddha Sakyamuni who is the bodhisattva Sakyamuni, one does not 
take refuge in the mundane minds of the Buddha, but one takes refuge in the pure 
(andsrava) dharmas of the Buddha, in his dharma-kaya*™.* 


II. Body of retribution (vipdka-kdya), or material body (ripa-kdya), or body of birth 
(janma-kdaya), the body born in the Lumbini garden, the body endowed with the char- 


83 Sutralamkara, transl. Huber, narrative 46, p. 217: 


My material body (ripa-kdya) belongs to the king; but the body that I have ob- 


tained by being born in the family of the saints (Grya) is called dharma-kaya. 


4 Taking refuge in the Dharma is taking refuge in nirvana. — The siitra describes the 


Dharma in terms suitable for nirvana (notably, Gkalika-akdlika, Senart, on the ninth 
edict; Oltramare, p. 304, “beyond time”; Alwys-Childers-Stede, “‘immediate’’), Anguttara, 
i, pp. 149, 159, 222: Siksa-samuccaya, p. 223. 

The Buddha differs from the other arhats by the possession of the eighteen unique 
dharmas (dvenika-dharmas), namely, (1-10) the ten powers (balas), (11-14) the four 
fearlessnesses (vaisdradyas), (15-17) the three applications of mindfulness (smrty- 
upasthdnas) and (18) great compassion (mahakarund) (AKB vii, F 66-79, where other 
lists are mentioned). 


The Buddhas are similar [among each other] from the threefold point of view of (1) the 
prior accumulation of merit and of knowledge (sambhara), (2) of the dharma-kaya, 
for they are all “streams of pure dharmas” (andsrava-dharma-samtana = dharma-kdaya) 
and (3) of the service to sentient beings. 


But they differ [from each other] in the duration of their life, in their caste, in their 
family (gotra) (“Gotama family’, etc.), in their height, in the length of time the Dharma 
which they preach will last (Sasana-sthiti). 

The Buddhas are defined by the possession of three perfections or groups of perfec- 
tions: 

1. perfection of the causes (hetu-sampad), which are the accumulation or provision 
(sambhdara); 

2. perfection of the fruits (phala-sampad): omniscience, abandoning of all passion 
or hindrance, power (prabhdva, see F 771), perfect material body; 

3. perfection of the service to sentient beings (AKB vii, F 79-85). 


[AKB vii, F 82, in the description of the perfection of the fruits (phala-sampad), the 
words: “for the realization of the dharma-kaya involves four perfections’, should be 
enclosed in parentheses. They are taken from the commentary; they are absent in 
Vasubandhu’s text. In truth, they express a doctrine that is neither Vaibhasika nor 
Sautrantika, but pure Great Vehicle (Mahayana). ] 
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acteristics generated by the practice of the perfections (pdramitdas). <769> 


1. The Vibhdsd teaches, according to the siitra, that the Buddha’ physical strength, Le., 
either his total strength or the strength of each of his eighteen joints, is a “narayanian” 
strength (ndrdyana bala): ten times the strength of a canura, ...; 100,000 times the 
strength of a perfumed elephant; 1.000.000 times the strength of an ordinary elephant 
(AKB vii, F 72; compare below, F 786). — This is the rationalist translation of the early 
identification of the Buddha with Narayana® (Senart, Legends, p. 123). - Why should 
it be astonishing that the Buddha's “characteristics’*®’ are closely related to those of 
Narayana and of the white men? 


2. The Sarvastivadins know that the bodhisattva descended into the womb, dwelt there, 
came out of it in full awareness (AKB 111, F 54—56), but they consider this birth to be 
a “birth from a womb” (jarayuja), not an apparitional (aupapdduka) birth. However, 
the bodhisattva had complete mastery, and the apparitional mode of birth (yoni) is the 
best: numerous reasons that dictated his choice,®* Vibhasd (T.27.1545.0626b); reproduced 
partially in AKB iii, F 30. 


3. Counter to the Mahasamghikas [and the Vibhajyavadins], the Sarvastivadins think 
that the material body of the Buddha is “impure” (sasrava), in the sense that defile- 
ments (kleSa), 1.e., attachment (rdga), hostility (pratigha) or delusion (moha), could find 
an object in it. 


This is quite controversial.” <770> 
Vibhas@ (T.27.1545.0229a) (juan 44): 


According to the Mahasamghikas, the body of birth Ganma-kaya) of the Buddha is 
pure (andasrava). They put forward the sitra: 


86 In the Lalita-vistara, the Buddha is narayanasthamavan, ndrayana iva durdharsah, 
narayanatmabhava. — See also Kasten R6nnow, “Svetadvipa’, BSOS, 1929: 284. 

87 For the characteristics and the acquisition of the characteristics, AKB 1v, F 223. 

88 Notably the necessity of relics: the apparitional (aupapdduka) body disappears at death. 
— Compare the alleged reasons in the Lalita-vistara, p. 88. 
In the Mahd-vastu, Sakyamuni, although he resided in Maya’s womb, is apparitional 
(aupapdduka); but not Rahula, born, however, from a virgin because his birth was 
wished by his father (Barth, v, p. 17). 
The gods of the realm of desire (kama-dhdtu) are apparitional, although their mothers 
are not virgins (AKB i1i, F 164-165): “The god or the goddess on whose knees there 
appears a little god or a little goddess, similar to a child of five or ten years old ...”. 

8 Katha-vatthu, iv, 3; AKB 1, F 18, 58f.; Vyakhya, 1, p. 14; #0949, #3317. 
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The tathdgata is born into the world, he grows up in the world: (then, having 
overcome the world,) whether he walks or stands, he abides unsullied by mun- 
dane dharmas, (i.e., by the world). 


The author refutes this doctrine and shows that the body of birth is definitely im- 
pure (sdsrava). If the body were pure (andsrava), Anupama would not have expe- 
rienced desire for the Buddha, Angulimala would not have experienced hostility, 
Garvita®! (?) would not have conceived conceit, and Uruvilvakasyapa would not 
have conceived delusion.” 


{Question:] — But how to explain the s#tra put forward by the Mahasamghikas? 


[Answer:] — When the sitra says: “is born into the world, he grows up in the world’, 
it is speaking of the body of birth; when it says: “abides unsullied by mundane 
dharmas’’, it is speaking of the dharma-kdaya. 


Vibhdsa (T.27.1545.0871c): 


According to the Vibhajyavadins and the Mahasamghikas ... . [Same explanation 
as juan 44 (see above).] 


Vibhdsd (T.27.1545.0391c), cites the s#tra according to another redaction: 


91 


92 


The tathagata is born into the world, he grows up in the world, having overcome 
the world, he dwells unsullied by the mundane dharmas. 


Another sitra 1s confronted: 
Covered by ignorance and bound by thirst, fools and sages generate existence, 
vijndna and body: 


The Bhagavat is included amongst the sages; his body 1s thus the fruit of ig- 
norance and of thirst; his body is thus impure (sdsrava). If the body were pure 
(andsrava), Anupama would not conceive desire ... . 


The sutra speaks then of the dharma-kdya. Nevertheless, one could also say of 
the body of birth that it is not polluted by the eight mundane dharmas, 1.e., gain 
(labha), loss (alabha), etc. (Digha, 111, 260) ... for these various troubles do not 


See Samyutta, 111, 140: 

... tathadgato loke samvaddho lokam abhibhuyya viharati anupalitto lokena ... . 
It is from this text that the Vetulyakas draw the doctrine of the Buddha residing in 
Tusita, Katha-vatthu, xvii, 1-2. 


aoshi f-; variants: jiao’ao |S, p. 391; zhu jiao’ao #415. “the conceited”. 
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affect the Buddha. 
III. Body of emanation (nirmdna-kaya).?? <771> 


1. Pali sources, Patisambhida-magga (see AKB vu, F 112); Karana-prajnapti, 11, sum- 
mary in my Cosmologie bouddhique, 1919-1924: 340, to compare with YBh, below, 
Section C.E; Vibhasa, 135; AKB vii, F 112-122. 


2. According to AKB vii, F 83, the perfection of power (prabhdva-sampad) of the 
Buddha is of four kinds: 


a. mastery in emanation (nirmdna): generating external things that do not exist (a- 
purva-bahya-visaya-utpddana); mastery in transformation (parindma; 1.e., changing rock 
into gold); mastery in conservation (adhisthana): making something last for a long 
time (dirgha-kala-avasthana); 


b. mastery in relinquishing (utsarga) and in prolonging (adhisthdna) of life (ayus); 


c. mastery of movement (gamana) (as quick as thought), in reduction of objects to a 
small volume ...; 


d. possession of marvelous (@scarya) privileges (i.e., the ground under his feet levels 
out ...). 


3. Power of blessing (adhisthana), supernormal accomplishment of blessing (= mak- 
ing last) (adhisthaniki rddhi). 


Without trying to untangle the history of this word, we mention: 
a. AKB in, F 31: 


The thing that the magician “blesses or consecrates” (adhitisthati) saying: “May 


3 From the beginning, Buddhism has, without a doubt, recognized the power of emana- 
tion (nirmana): the emanation of body or of speech, in the great saints and in the magi- 
cians. — The Pali scriptures are quite sober on this topic; the Sarvastivadin scriptures 
show a great increase, in comparison. We meet lists in the style of the Great Vehicle: 
for example, Divya, pp. 162, 166, where Sakyamuni makes a buddha-pindi or a buddha- 
avatamsaka appear, 1.e., “an immense cluster of buddhas sitting within lotuses’. [See: 
“The great miracle of Sravasti’, Foucher, Journal Asiatique, 1909; list of the deeds of 
the Buddha, p. 21, Ecole des Hautes Etudes, 1908. See also Speyer, Wiener Zeitschrift, 
xvi, who mentions the nirmita-buddhas sent to the hells, etc. (Divya, Ratnadvadana- 
mala).| 
The “emanated sentient beings” are not merely phantoms that speak when the “ema- 
nator” speaks and are silent when he is silent. The Buddha makes two fictive buddhas 
converse (Divya, p. 166; AKB vil, F 118; Digha, 11, 212). The School establishes a com- 
plete theory in regard to emanation (nirmana) and the apparent supernatural powers. 
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this be such” is called adhisthana. This thing is the objective (prayojana) of the 
supernormal accomplishment (rddhi), or rather, this supernormal accomplishment 
occurs in this thing. Thus, this supernormal accomplishment (rddhi) is called adhi- 
sthaniki. 
The supernormal accomplishment (rddhi) is concentration (samadhi): concentration is 
called rddhi because it is due to it that the magical effect (or the works (krtva)) are ac- 
complished or successful (rdhyati, sampadyate). It is in concentration that resolve and 
volition (adhimoksa, cetanad) acquire a governing power (AKB vii, F 112). 


b. Burnouf’s translation “bénédiction” is excellent in many passages: 
When the life of the bodhisattva is exhausted, the buddhas and the deities provide 
him with life-force. By the benediction (adhisthana) of the buddhas and the deities, 
if he wishes, he is established beyond a thousand years; he stays for an aeon (kalpa) 
and more... (Questions of Narayana |Narayana-pariprcchd], in the Siksa-samuccaya, 
p. 189). 

A more elegant theory, Siddhi F 508. 

c. Bodhicarydvatara, viii, 118: 
Avalokita has blessed (adhitisthati) his own name (naman, Tib. mtshan) so that this 


name helps the sentient beings who pronouce it. 


The name of Avalokita, thus blessed, <772> is like a healing pillar that the snake char- 
mer “consecrates” (s@dhayati) so that it will cure even after his death (ibid., ix, 37). 


d. Suzuki, Eastern Buddhist, iv, 1928: 279, on Lankavatara, pp. 49, 100. 


e. Various references, AKB vii, F 114, 119; notably, Saddharma-pundarika, xv, 3 and 
Gitd, iv, 6 (E. Lamotte, Notes sur la Bhagavadgita, 1929: 56). 


Here adhisthdna is to be taken in a narrow sense; liu 4, “to make endure”, translating 
the Chinese; “to generate the dirgha-kala-avasthana’’, as we have seen, F771; “to stabi- 
lize’, in the expression @yuhsamskaran adhitisthati sthapayati (AKB iu, F 120); we will 
translate “conserve’”’. 


Here is a major problem: Was Sakyamuni capable of emanating, and did he indeed ema- 
nate emanation bodies (nirmdna-kdayas) or phantoms of his person who will outlive his 
nirvana? 


Vibhds4 (T.27.1545.0698b09-<). 


Question (dha): — Is it possible to “conserve” (adhistha) the emanation (nirmdna) 
body? If yes, why did the Bhagavat, in nirvana, not conserve an emanation body 
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95 


which would remain in order to teach the Dharma and benefit sentient beings? If 
no, how did MahakaSsyapa™ conserve his body which will last until the arrival 
of Maitreya in 57 kotis and 600.000 years (f+ LKB FRA + EF)... . 


Answer (ucyate): — According to one opinion, one can conserve the body: if the 
Bhagavat did not conserve his body, it is because he had done what had to be done 
and benefitted the sentient beings he had to benefit; the sentient beings not yet 
benefitted will be benefitted by the saints (aryas). According to another opinion, 
<773> one cannot conserve the body, i.e., it is the gods who conserve the body 
of Kasyapa. It is wrong that some people think that KaSyapa has not yet entered 
into nirvana ... .” 


See AKB vii, F 120; S. Lévi, Inscriptions of Bodh-Gaya, Mélanges Lanman, p. 43. 
The AKB explains: “(1) By a given action, one emanates an emanation (nirmana) body; 
(2) by a different action, one ‘conserves’ it, making it last without continuing to ema- 
nate; (3) by a third action, one makes it speak. The action of the second action can be 
prolonged beyond death: but only in respect to what is solid. This is why Mahakasyapa 
‘conserved’ his bones, not his flesh. According to others, if the bones of Mahakasyapa 
last, it is due to the blessing (adhisthana) of the gods ...”. 
The AKB passes from conservation of the emanation body to the conservation of the 
relics in a somewhat disconcerting manner. 
One of the “opinions” of the Vibhdsd considers the Buddha as being able to conserve 
the emanation bodies (nirmdna-kdayas) for the future: but the Buddha, for apparently 
serious reasons, did not use his power of blessing (adhisthana). 
Compare the Sata-sahasrika, p. 272, and the gloss of the Da zhidu lun (T.25.1509.0342c). 
The Prajna says: 
There are bodhisattvas who ... obtain sambodhi. Having obtained it, they set into 
motion the wheel of Dharma, realize the benefit of innumerable sentient beings, 
enter into nirvana without remainder. When they are nirvanized, the good Dharma 
remains for an aeon (kalpa) or more than an aeon (kalpa-avaSsesa). 
The Da zhidu lun explains this latter phrase: 
The Buddha conserves the emanation buddhas (nirmana-buddhas), for his miracu- 
lous power (1.e., superknowledge [abhijna]) is twofold: it is practiced while he is 
living or after his nirvana. 
[Same doctrine in YBh.] See below, F779. 
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C.D. Lokottaravadin Buddhology; F 773-776 


1. 


Auguste Barth, in his paper on the Mahd-vastu (v, p. 14),?° asks why the Maha- 


samghikas Lokottaravadins are given the name Lokottaravadin: 


The Lokottaravadins are indeed “those who profess the supernatural’, i.e., who 
claim that the Buddhas are supernatural sentient beings ... . Neither the discussion 
of the Kathd-vatthu (ii, 10) nor the obscure summary which Vasumitra has made of 
the doctrine of the Lokottaravadins explain us how such a profession of faith has 
here become the slogan for a particular sect. In its general usage, it is common to 
all the known divisions of Buddhism, for there is not a single one of these divi- 
sions for which the Buddha is not a supernatural being. Although the Pali texts give 
him, in general, a very human appearance and present us, throughout hundreds of 
pages, only with a monk preaching moral and psychological sermons, nevertheless, 
these texts know very well, come the opportunity, that he is not less superhuman 
than others. He is that in his conception ... . 


Barth next defines the special characteristic of the buddhological theories of the Maha- 


vastu: 


96 


97 


98 


The buddhas have absolutely nothing in common with the world (lokena samam); 
everything in them is supernatural (Jokottara) (I, p. 159). If they appear to think, 
speak, act, suffer as we do, it is from “pure” condescension, in order to conform 
outwardly to our weakness (loka-anuvartand); they themselves are above all that 
and stay foreign to it (I, pp. 167-172). To maintain the contrary is a wrong opinion 
(I, p. 96). ... The bodhisattvas who have arrived at their final birth ... come <774> 
into the world by exiting from the right side of their mother without hurting her:*’ 
the Mahd-vastu adds that their shape (rapa), i.e., their body, is completely spiritual 
(mano-maya) (I, p. 218). (See above, F 764.) 


On the Mahd-vastu, see the Introductions of Senart and Barth in Journal des Savants, 
Winternitz, Geschichte: 187-193; Windisch, Komposition des Mahdvastu, 1909; Olden- 
berg, Studien zum Mahdavastu, and Zur Geschichte ... 1912; H. Zimmer, “Zum Maha- 
vastu-avadana’’, Zeitschrift fiir Indologie und Iranistik, 3, p. 201; La Vallée Poussin, 
Hasting’s Encyclopaedia, viii, p. 328. 

Lalita, p. 67. 


The account of the Lokottaravadin is less precise in Lalita, on which see Winternitz, 
Geschichte der Indischen Literature, pp. 194-201. Ananda is astonished that the Bhagavat 
remained for ten months in the womb which is an impure place: the Bhagavat shows 
the ratna-vyitha where he stayed (p. 61). Those who think that the sacred embryo was 
soiled by excrement are despicable (p. 87). — The doctrine conforming to the people of 
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The notion of the “miraculous” and that of lokottara, 1.e., “superior to the worlds” or 
“supramundane’”, are distinct. The Buddha appears more miraculous in the Sarvastivada 
Agamas than in the Pali Agamas,” more miraculous still in the Lalita-vistara. But one 
can multiply the miracles and the extraordinary qualities without being a Lokottara- | 
vadin: as long as one recognizes the mundane qualities (laukika-dharmas) in the Buddha. 


The lokottara is what is superior to the worlds, foreign or contradictory to the three- 
fold realm (dhdatu), that is to say, nirvana and the path. The most sublime meditations 
are “mundane” as long as they are not oriented towards nirvana. This is the way the 
expression lokottara is understood in the Pali Canon. The sutra says: “Born into the 
world, grown up in the world, I have overcome the world and I am not sullied by the 
world’ (see F 770), “I am not a man or a yaksa: Iam a Buddha’. — The Pali or Sarvasti- 
vadin Buddha is beyond the world since he has tamed and destroyed thirst: but he 
generates mundane minds (charity); but his body, subject to retribution of actions, is of 
the world. 


The extreme Great Vehicle (Mahayana) reduces the buddha to two elements: (1) such- 
ness (tathata) and (2) the knowledge of suchness (tathata-jridna), that is to say, inex- 
pressible reality and non-conceptual intuition of this reality. Nothing of this buddha is 
of the world: he is neither aggregate (skandha), nor sense-element (dhdtu), nor sense- 
sphere (ayatana), nor color, nor eye, nor visual cognition ... (#3317). <775> 


The moderate Great Vehicle (Siddhi) accepts that the buddha—who is suchness (tatha- 
ta) and knowledge of suchness (tathata-jndna)—is also mundane dharmas, 1.e., color, 
etc. But these mundane dharmas are, in the buddha, as if they were not mundane, be- 
cause they are “pure”’ (andsrava), because they do not originate in ignorance and do 
not generate ignorance; in other words, because they are neither the truth of suffering 
(duhkha-satya) nor the truth of the origin (samudaya-satya), but they are exclusively the 
truth of the path (mdrga-satya). 


As for the Mahd-vastu, often its Buddha is simply miraculous—for example, when he 
teaches that the body of the saint is “spiritual” (mano-maya—but the formula “loka- 
anuvartana” (“this is to conform to the people of the world’’) indicates a definite doc- 
trine. The human and earthly existence of the Buddha, although real, is not only miracu- 
lous but also, in a certain sense, artificial: the Buddha conforms to the world; he feigns 


the world (loka-anuvartand) is merely suggested. 

% See the citations of Akanuma; notably Ekottara, 21, sittra 5 (T.02.0125.0656), the defini- 
tion of “great body”. [The four inconceivables (acintyas) differ from the inconceiv- 
ables of the Aviguttara, 11, p. 80.) — Maitreya in Ekottara, Przyluski, Légende d’ASoka. 

100 Oltramare, Muséon, 1915: 22; Revue de [Histoire des Religions, 1916: 171. 
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mundane dharmas which, in truth, are foreign to him. — The entire Great Vehicle bud- 
dhology is in this formula. 


2. According to the Treatise on the Sects by Vasumitra (Yibu zonglun lun, T.49.2031) 
—a source with at least some difficulties'"—and according to Kathd-vatthu (xviii, 1-2), 
the Mahasamghikas-Vetulyakas think that Sakyamuni, having become a Buddha long 
ago, reigns in a sublime heaven for a very long time (or eternally) and presents to 
humans and to gods, by means of magical emanations, the spectacle of the “geste” of 
the Buddha. This is a “docetical’” concept, first noticed by Rhys Davids, a concept of 
which there is no visible trace in the Mahda-vastu, the only Mahasamghika work that 
we have but which is definitely in the Mahda-vastu lineage. 


This is the buddhology of several Mahaydna-sitras: a real body, which is given the 
name of dharma-kaya, is opposed to fictive bodies (of nirmdana) or to the fictive body 
that manifests in the ten worlds (daSa-dhatu-kaya).' <776> 


Variation worthy of commenting. — Sakyamuni, more precisely, the bodhisattva Sakya- 
muni, is not a fictive body, but a real body, a “body of birth’. But, at the time when he 
becomes a Buddha, he acquires a glorious body, a body of a Buddha: in other words, 


101 The theses attributed to the Mahasamghikas by Vasumitra do not constitute a tenet. 
Example: the Buddha speaks without reflecting, the Buddha is always concentrated 
and does not speak, the Buddha is but a phantom: varieties of Lokottaravada. 


102 Nirvana-sittra (T.12.0374.0388a1 1): 


Kasyapa asks: — The Bhagavat says that he has crossed the ocean of the defile- 
ments (klesas) a long time ago: if that is true, why did he father Rahula with Yaso- 
dhara? ... 


The Bhagavat answers: — Long ago, I am settled into great nirvana and I manifest 
a great variety of fictive bodies (nirmana-kdya). As is said in the Siramgama-sittra: 
“In the great chiliocosm or in Jambudvipa, I manifest nirvana but I do not seize 
nirvana, or I manifest entry into the womb in such a way that my father and my 
mother believe me to be their son. ... I have, since innumerable aeons (kalpas), 
been free of sexual desire. My body is the dharma-kdya which manifests in har- 
mony with the world. ... The body of the tathagata is the dharma-kaya which is 
not made of flesh, blood, bone ... . 

Nirvana-sitra (T12.0374.0402c): 
In 700 years after my nirvana, Mara will destroy my Dharma. ... The siitras and 
the vinayas which say that the Buddha has descended from Tusita, is born from 
the efforts of Suddhodana, has become a buddha, these siitras and vinayas are pro- 
mulgated by Mara. 

In the Nirvadna-sitra (T12.0374.0407b), as in the Lotus, it is stated that all sentient beings 

have buddha nature, are tathdgata-garbhas. 
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the human body of a bodhisattva becomes a glorious body which installs him in the 
empyrean. And at the same time, he creates a fictive body that teaches and presents 
the spectacle of nirvana.'” 


3. Theory of the teaching, see below section C.E 


13 This hypothesis, dogmatically prior to the doctrine of Sakyamuni Buddha of long ago, 

is accepted in the Da zhidu lun. It is mentioned, according to late sources, in Griin- 
wedel, Mythologie, p. 112. 
It is contradictory to the theory of the stages (bhimis), 1.e., the “stages of the bodhi- 
sattvas”, (Maha-vastu, Great Vehicle) which reserves the acquisition of the condition 
of Buddha for the saints already divinized. The latter, after they have climbed up all 
the stages (bhiumis), become buddhas, i.e., not in Jambudvipa but in the abode of the 
supreme lord (mahesvara-bhuvana) or in some pure world (Siddhi F 493-494). 


CE. 
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The bodhisattva and the buddha of the Prajndpadramita-sastra (Da zhidu 
lun); F 776-788 


The theories <777> of the Da zhidu lun do not form a coherent system. It recognizes 
(7.25.1509.0334a = Sata-sahasrika, p. 261) the transcendent dharma-dhatu, “neither empty 
nor non-empty, but not separate from dharmas”, which is undoubtedly the suchness 
(tathata) of Asanga and of the Siddhi.'© 


It mentions the “body free of marks” in which one should not see the self-nature body 
(svabhavika-kaya) of the Siddhi, #3355, but rather the spiritual body made up of pure 
dharmas, that is, the body of enjoyment for oneself (sva-sambhoga-kaya). (See below, | 
F 783-784.) 


What it means by dharma-kaya or body of the dharma-dhatu (dharma-dhatu-kaya) or 
body arisen from the dharma-dhatu (dharma-dhdatuja-kaya) is the glorious body or body 
of enjoyment (sambhoga-kaya) of the Siddhi, 1.e., a body possessed by the buddhas and 


104 See above, F 736-739, 760. 
Among the works of Nagarjuna—we will not tackle the problem of their authenticity— 
we have: 
1. Miulamadhyamaka-karika, which does seem to be from the hand of the great scholar; 
there is no buddhology, but only, i.e., chap. 22, the demonstration of the illusory char- 
acteristic of the buddhas and of the dharmas of the buddha. 
2. Kdayatraya-stotra (Hymn to the three bodies) (above, F 763), where the dharma- 
kaya is the essential nature of the buddhas, the same among all the buddhas who are 
its “supports”. | 
3. Prajiapdadramita-Ssastra, translated by Kumdrajiva (402-405) in a shortened form, 
which is interesting. 
[Chavannes, Cing cent contes (Five Hundred Tales), 111, p. 285, has translated three 
extracts: the origin of the name Rajagrha and of the name of Sariputra; the story 
of the lover who was sleeping. | 
It is not easy to find one’s way in this voluminous work. 
[The first quarter of the Sata-sahasrika has been printed in Bibl. Indica. — Page 31 
corresponds to the Da zhidu lun (T.25.1509.0131); there is 67 = 264; 96 = 305; 113 
= 310; 291 = 347; 316 = 355; 335 = 367; 1412 = 396; 1454 = 419. 
On the buddhology of the Prajfid-pdramitds and the different relationships of the 
Prajnad-paramitds, see N. Dutt, Indian Historical Quarterly, 1929: 538.] 
But C. Akanuma (Eastern Buddhist, 1923) has found much information in it and I have 
gleaned a little. We can get a fairly good idea of the buddhological theories of the Da 
zhidu lun: variety of Lokottaravada with archaic traits, a Mahayana uncertain about its 
doctrines. 
105 On the faxing-bodhisattva, etc., see above, F 753. 


C.E.A. 
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certain bodhisattvas, which is more perfect for the buddhas: “The moon of the four- 
teenth and of the fifteenth day”’. 


The Da zhidu lun is a conservator in many regards. 


It teaches the multiplicity of the vehicles; it almost assimilates—from the point of view 
of the Prajiid-padramita—the arhats and the buddhas, at least. (See F 783.) 


It does not seem to know the non-abiding nirvana (apratisthita-nirvana), the immor- 
tal and <778> active nirvana, and has its buddhas—after an immeasurable but not infi- 
nite existence—enter into the old nirvana (see F779 and section C.H.). 


Its human buddha is, at least sometimes, not an emanation body (nirmana-kaya), but 
a real buddha, understood, of course, in the manner of the Lokottaravadins. (See F 785.) 


Its theory of the bodhisattva juxtaposes the early tradition and the speculations of the 
Lokottaravadins on the stages (bhimis): certain bodhisattvas become buddhas in the 
course of one human lifetime, others, after seizing and reseizing “existences of trans- 
formation” (#2690). 


Three (or five) kinds of bodhisattvas; F 778-779 


Da zhidu lun (1.25.1509.0342b), commenting on the Sata-sahasrikd, p. 272, which distin- 
guishes three kinds of bodhisattvas. 


I. There are bodhisattvas whose five praxis-oriented faculties (AKB i, F 111) 
are sharp, of firm mind, who—before generating the mind of bodhi—have accu- 
mulated much merit and knowledge. Meeting a Buddha, hearing the teaching of 
the Great Vehicle, they generate the mind of bodhi. At the same time, they prac- 
tice the six perfections (pdramitds), enter into the predestination of the bodhi- 
sattvas'® or obtain the “non-turning back”’ stage (avaivartika-bhimi). 


How is that? Because, having accumulated great merit, being of sharp praxis-ori- 
ented faculties and of firm mind, they understand the Dharma. 


1% “Predestination of the bodhisattvas” (bodhisattva-nyadma) (compare AKB vi, F 180). 
Kumarajiva translates wei iz and zhengwei IE (iz as bodhisattva-avastha or bodhisattva- 
samyag-avastha (bodhisattva-samyaktva-avastha) and also (0283b) dharma-avastha. 
In the perfect theory of the stages (bhimis), the “predestination” is acquired in the 
first stage (bhimi); the quality of “non-turning back” (avaivavartika) is acquired in the 
eighth stage; see above, F 738. 

Compare Zuishengwen pusa shi zhu chu gou duan jie jing (T.10.0309.0998a22): 


There are bodhisattvas who, from the first generation of the mind of bodhi, do no 
longer reside in a womb and take apparitional (aupapdaduka) births. 
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Likewise, in regard to going on a long journey, as for those who depart (1) ina 
vehicle drawn by sheep, (2) in a vehicle drawn by horses,'” or (3) by magical pow- 
er: 

1. the first one arrives slowly; <779> 

2. the second quicker; 


3. the third in an instant. 
Likewise, the bodhisattvas ...: 


1. the first—after some aeons (kalpas)—will arrive or will not arrive, because 
his merits are small, his praxis-oriented faculties are weak, his minds is 
not firm; 

2. the second has little merit, but his praxis-oriented faculties are sharp: he 
will arrive at bodhi in 3 or in 10 or in 100 aeons; 

3. the third is the one described in the text. 


There are thus three kinds of generating the mind: 


1. the bodhisattva being of many offenses and of little merit; 
2. the bodhisattva being of great merit and of few offenses; 


3. the bodhisattva being of a practice of pure merit. 
Purity is of two kinds: 


a. that which one obtains on the path of the bodhisattvas from the very first mind 
onwards; 


b. that which one penetrates in the path of the bodhisattvas after having devoted 
some time to the adoration of the buddhas, and which, consequently, one enters in 
the predestination of the bodhisattva (bodhisattva-nyama); this is the “non-turning 
back” stage (avaivartika-bhiimi) which has been discussed. 


Ii. There are bodhisattvas who have great weariness with existence, who during 
the bygone ages have loved reality and hated delusion for a long time: they have 
sharp praxis-oriented faculties and firm minds; they have accumulated merit and 
knowledge for a long time: as soon as they generate the mind of bodhi, they ob- 
tain bodhi. They turn the wheel of dharma and benefit innumerable sentient beings, 
enter into nirvana without remainder (nirupadiSesa-nirvana); their Dharma will last 


Compare the Niyatdniyatavatdramudra-sittra (115.645; 715.646), Siksd-samuccaya, p. 7, 
on the bodhisattva that rides on the cattle-cart (pasu-ratha-gatika-bodhisattva). 


Compare AKB vii, F 113, on the three magical displacements. 


C.E.B. 
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for an aeon (kalpa) or for less (jian jk) than an aeon; they “conserve”, emanate 
and assure the duration (adhisthana) of emanated buddhas (nirmita-buddhas) and 
benefit sentient beings. The buddha indeed possesses two kinds of superknowl- 
edge (abhijnid) power: 

1. the first is exercised presently (= during his lifetime); 


2. the second is exercised after his cessation (nirodha = after his nirvana). 


The duration of an aeon was mentioned; the number of sentient beings benefitted 
during an aeon is not small. 


III. There are bodhisattvas of sharp praxis-oriented faculties, of firm mind, of 
merit long accumulated, who—from the first generation of the mind [of bodhi], 
harnessed to the perfection of understanding (prajiad-pdramita)—obtain the six 
superknowledges (abhijfids). [Why the sixth? See F 782.] While visiting the pure 
universes of the ten directions, they adorn their own field (= they prepare a very 
pure buddha land [buddha-ksetra]), like the Buddha Amitabha who previously was 
the bhiksu Dharmakara ... . 


That makes five kinds of bodhisattvas. Following the first mind of bodhi, there occurs: 
a long and poorly assured career; 
a long but assured career; 


1 

2 

3. taking immediate possession of the stages (bhumi); 

4. taking immediate possession of the quality of Buddha; 
5 


taking immediate possession of the sixth superknowledge (abhijna), 1.e., “de- 
struction of the fluxes (@sravas)”’’. 


Dharma-dhatu or dharma-kaya bodhisattva; F 779-783 


The bodhisattva—whom the Da zhidu lun calls dharma-kaya bodhisattva or dharma- 
dhatu-kaya bodhisattva or dharma-dhdatu-ja-kaya bodhisattva—s certainly <780> the 
dharma-kaya-prabhavita bodhisattva of the Tathdgataguhya-sitra (= Ratna-kita, 3, cited 
by Siksd-samuccaya, p. 259). Same description: | 
He benefits sentient beings, such as the “medicine-maiden” (bhaisajyadarika), by 
sight or by hearing. 


In the terminology of the Siddhi, this is the bodhisattva who has overcome the existence 
of birth and death and has obtained the existence of transformation and a body of 
emanation (nairmanika) (#2690). 
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The expression dharma-dhatu bodhisattva or dharmakdaya-prabhavita-bodhisattva 1s 
difficult to translate. It is well understood that the bodhisattva, by means of knowl- 
edge and merit, overcomes ordinary existence and exists according to the dharma- 
dhatu. He differs from the Buddha: he is characterized by the dharma-kdya (dharma- 
kaya-prabhavita), whereas the Buddha 1s “sovereign of dharma-kdya”’, dharma-kaya- 
vaSavartin, as the Lankavatara teaches, p. 70. 


l. 
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Da zhidu lun (T.25.1509.0284a27): 


When the bodhisattva enters into predestination (nydma) (A 1E(iz),'° he aban- 
dons the body of birth-and-death (cyuty-upapatti-kdya, samsdra-kdya?, BEAFE SS; 
T.25.1509.0283b01, mentions “the fleshly body of birth-and-death’, 4-36 4) and ob- 
tains “the true form of the dharma-dhatu” (&'+=H FZ); he sees the innumerable 
bodies of the buddhas of the ten directions ... .'!° 


Da zhidu lun (T.25.1509.0340a02): 
There are two kinds of bodhisattvas: 


a. the one who is reborn due to his actions (#8244); 


b. the one who has obtained the body of the dharma-dhatu (dharma-dhatu- 
kdya) FREES) «.. . 

The latter turns his mind to be reborn in the realm of desire (kKdma-dhatu) or to 
be born in the buddha fields of the ten directions. If these fields are mixed, bad- 
impure, it is the realm of desire; but if they are pure, without places of bad des- 
tiny, without women, with all the inhabitants being characterized by the thirty-two 
[major] characteristics, it cannot be said, <781> due to its purity, that it is the realm 
of desire; neither can it be said, since it is on the ground, that it is the realm of 
fine-materiality (ripa-dhdatu); nor can it be said that it is the realm of immaterial- 
ity (ariipya-dhatu) ... .""' 


Exactly, samyaktva-avastha (correct state) or dharma-avastha (state of Dharma), see 
T.25.1509.0262b19; 1:25.1509.0283b. 
Same doctrine, Da zhidu lun (T.25.1509.0580a14) (cited Bukky6é Daijiten, p. 1626c): 
Two bodies: (1) the fleshly body of birth-and-death and (2) the body arisen from 
the dharma-dhatu (dharma-dhatuja-kaya). When the bodhisattva obtains recepti- 
vity with regard to dharmas not destined to arise (anutpattika-dharma-ksanti; “‘ac- 
ceptance and understanding of non-arising’’), he abandons the vices (k/esa), he 
abandons the first body, obtains a body arisen from the element-of-Dharma. 
Compare the Sata-sahasrikd, p. 272: “The bodhisattva is not reborn in any of the three 
realms (dhdatus)’’. 
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Da zhidu lun (T.25.1509.0309b07) (commenting on the Sata-sGhasrika, p. 104): 


If the bodhisattvas—practicing the “unhindered” (apratihata or anavarana) per- 
fection of understanding (prajfid-pdramita) (7 #HRRBKEA &)—obtain “unhin- 
dered” liberation, they become buddhas. But if they become dharma-dhatu bodhi- 
sattvas GEA B= fe), like Mafijusri, etc., abiding in the ten stages (vihdra-bhimi 
= bhumi), then they are endowed with various “perfections of qualities” (guna- 
sampad 7 fi*aJ) (2.5 Xe). All sentient beings who see them obtain things accord- 
ing to their wishes... . It is the same for the buddhas with a body arisen from the 
dharma-dhatu (dharma-dhatuja-kaya-buddhas). 


Furthermore, the bodhisattvas—from the first generation of the mind [of bodhi|] 
—oppose the ninety-six “ophthalmias” (7.--7\ fH HRA) ... . 


Da zhidu lun (7.25.1509.0278a10): 


The bodhisattva—who dwells in the ten stages (bhamis) (#8 H4), entering into 
the concentration as heroic march (Siramgama-samdadhi A StF Bx = bkR)—mani- 
fests (1) the first generation of the mind [of bodhi] in the trichilioscosm [= he ap- 
pears like a person who generates the mind of bodhi for the first time (FA7 #®)], 
or (2) the practice of the perfections (pdramitdas), or (3) the state of the non- 
turning back (avaivartika) bodhisattva, or (4) the state of the bodhisattva who has 
only one rebirth (eka-jati-pratibaddha 35 —4 #z);'!? or he preaches the Dharma 
to the gods of Tusita, or he descends from Tusita, or he is born in the palace of 
Suddhodana ..., or he manifests entry into nirvana, or he generates the stupa made 
of seven jewels (#2-C #44), spreading out into the lands (#8744) in order that 
sentient beings may venerate the relics ({{# iJ); or else, there is a time where 
the Dharma is completely extinct GE#h IH). This is how the bodhisattvas save 
or benefit: all the more so, the buddhas. <782> 


Da zhidu lun (T.25.1509.0478a01): 


The teaching given by the dharma-kdaya-bodhisattvas is exclusively the Prajiia- 
paramita, encouragement and introduction to the Great Vehicle. The buddhas teach 
the twelve-membered scripture (--_—#£) and, variously, generate the mind of 
the three vehicles (## 4 =3€#®). 


See the Sata-sahasrikd, p. 274: the bodhisattva who purifies the palace of Tusita heaven 
(tusita-bhavana U4‘) is called bhadra-kalpika (84); [bodhisattva of the] “fortu- 
nate aeon”): he who understands the truths is called eka-jati-pratibaddha —+ #8 
(“bound only by one birth’). There ensues the purification of the eyes (p. 291 = Da 
zhidu lun, T.25.1509.0347). 
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6. Da zhidu lun (7.25.1509.0264a22) (commenting on the Sata-sdhasrika, p. 67): 


sadabhijnatayam sthatukamena bodhisattvena mahdésattvena prajriapadramitayam 
Siksitavyam 

The bodhisattva who wishes to reside in possession of the six superknowl- 
edges (abhijfids) should cultivate the perfection of understanding (prajna- 
paramita).'° 


Question. — It is said in the Praise of the bodhisattvas (#4= '# th) that the bodhi- 
sattvas possess five superknowledges (abhijfids). Why say that the bodhisattva will 
reside in [possession of] the six [superknowledges] ({=7\ #138)? If the bodhisattva 
is “one whose fluxes are exhausted” (ksindsrava) (ja), why would he take re- 
birth [and pursue his career from existence to existence]? All birth is due to thirst 
(—-Y) 4A AE AMG); just as rice does not grow when moisture is lacking 
(BUKHES RA, RE AS ABE). 

Answer. — We have said that the bodhisattva entering into the state of Dharma 
(dharma-avasthé = samyaktva-avastha [correct state] = bodhisattva-nyama [pre- 
destination of the bodhisattva]) (Aji&{i2), residing in the “‘non-turning back” stage 
(avavaivartika-bhiimi) ({¥ #4 5K 27H)), obtains a dharma-dhatulja]-kaya (43% %¢ 
+ &) when his last fleshly body is exhausted (##@ A & ), for, although he has 
abandoned all the defilements (klesas) (i 4A 1k), the perfume of the defilements 
(kleSa-vdsana) remains (4 {A | 4! Ax): thus, he takes a body arisen from the 
dharma-dhatu (dharma-dhdatuja-kaya), not an existence in the three realms (dhatus). 
[In fact, the sixth superknowledge (abhijfia) is of two kinds: [a] there is the ex- 
haustion (#%) of the defilement (48) and of the trace or perfume (vdsand =), or 
[b] there is the exhaustion of the defilement alone. Because the trace or perfume 
has not been exhausted, the bodhisattva possesses five superknowledges; because 
the defilement is exhausted, he resides in the sixth. ] 


Question. — The arhats have abandoned the defilements (klesas) and not the trace 


(vasana). Why are they not reborn like the bodhisattvas? 


Answer. — They are not endowed with great love and compassion (#£ 7K 242%); 
they have not made the great vow of benefiting all sentient beings (##A 4k E — 
i] 4); they have realized (sdksatkar) the true limit (bhitta-koti) (LAB BEF). 
This is why they abandon existence (samsdra) (CBE). 


[This is a rough outline of the Asanga-Siddhi theories. ] 


113 The sixth superknowledge (abhijria), i.e., knowledge that one has exhausted the fluxes 
(asrava-ksaya-jndna), AKB vi, F 230. 


CEG. 
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7. Da zhidu lun (T.25.1509.0581c25): 


When the mind of the followers of the two vehicles is pure (andsrava), their de- 
filements (klesas) are exhausted: thus, there is no more retribution for them, no 
more merit for them. The defilements of the bodhisattvas are not exhausted: thus, 
there is merit for them, there is retribution for them. 


Furthermore, the followers <783> of the two vehicles realize the true limit (bhita- 
koti): in fact, they burn the qualities (guna) (271)... . 


Compare Da zhidu lun (T.25.1509.0566b16), on the bodhisattvas who become arhats. Why 
does one saint—practicing emptiness, marklessness and wishlessness (Siinya-dnimitta- 
apranihita)—become a buddha and another become an arhat? 


On the same problem, Da zhidu lun (T.25.1509.0266c03): 


The knowledge (indna) of the bodhisattva and that of the hearer (srdvaka) are only 
one and the same knowledge (J=— #9 #).''* But the second has no skillful means 
(upaya) (HB #7 ({#), is not adorned with the vow (42K i Bx), does not have 
great love and compassion (#£K274K 2), does not seek the dharmas of the buddha 
(AK) RIK) ...; he is only weary of old age-and-death ({A R446), aban- 
dons the bond of thirst (#24 %), goes directly to nirvana (HiM1# 88). That is 
the difference. 


As is explained in the Da zhidu lun (T.25.1509.0480c): 
If one cultivates only the perfection of understanding (prajfid-pdramita) (or “knowl- 
edge’), the qualities are missing. 


Skillful means (updya) consists essentially in the coordination of understanding (prajfia) 
and the perfections. 


Body “without characteristics’ (dharma-kaya) of the buddha; F 783-784 


1. The Da zhidu lun (T.25.1509.0274a06), distinguishes the body of “mundane truth’ which 
bears the thirty-two characteristics, and the body of “absolute truth’ that 1s without 
characteristics. 


Question. — The buddhas of the ten directions and the dharmas of the three worlds 
have as their characteristic being without characteristics (alaksana-laksana #£*4 
#4). How can you speak of the thirty-two characteristics (laksanas)? A character- 
istic (laksana) is not real (4), even more so, thirty-two. 


14 Compare the Samgraha (T.31.1594.0148b) on the difference between the knowledge of 
the hearer (Srdvaka-jnidna) and the knowledge of the bodhisattva (bodhisattva-jnana). 
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Answer. — The dharmas of the buddha (buddha-dharma) are of two kinds: 


a. of mundane truth (437); 
b. of absolute truth (4 — 37). 


From the point of view of mundane truth, we say that the Buddha has thirty-two 
characteristics (laksanas); from the point of view of absolute truth, we say that he 1s 
without characteristics (laksanas). 


There are two paths: 


a. path of merit (punya) (4878); 
b. path of understanding (prajnda) (238). 


For the first path, we say that the buddha has thirty-two characteristics (laksanas); 
for the second, that he is without characteristics (Jaksana). 


As for the “body of birth’ Ganma-kdaya), we say that it has thirty-two characteristics; 
as for the dharma-kaya, we say that it is without characteristics ... . 


Question. — But the ten powers and all the qualities each have their special char- 
acteristics (laksana); how can you say that the dharma-kaya is without character- 
istics (laksana)? <784> 
Answer. — All the pure (andsrava) dharmas fall under the three kinds of concen- 
tration (samddhis) (1.e., of emptiness, marklessness, wishlessness [Stinya-dGnimitta- 
apranihita]): thus, they are called “without characteristics (laksana)’. ... Thus, the 
buddha says that the dharmas of the buddha are included in the true limit of such- 
ness (tathata-bhitakoti) (Ff ABO. jE. ERS), but, nevertheless, the Buddha mani- 
fests the body adorned with the thirty-two characteristics for those who will re- 
joice and generate the mind of the path by seeing the material body (4 RAK= 
BabA, Hot tat ees). 
2. Da zhidu lun (7.25.1509.0477c17) (cited by Akanuma): 

The Buddha has two bodies: 

a. dharma-kdya; 

b. material body (ripa-kdya). 
The former is the true Buddha, the latter is the Buddha of the mundane truth. The 
former teaches the true nature of dharmas. 


This text shows that the dharma-kdya consists of the ten powers and the other qua- 
lities of the buddha. Nagarjuna does not understand the dharma-kaya in the tran- 
scendent metaphysical sense specified in the expressions dharmata-kdya (body of the 


C.E.D. 
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nature-of-things) or self-nature body (svabhdavika-kaya): he understands it in the man- 
ner of the Sarvastivadins. The qualities of the buddhas must be considered as empty 
...5 thus, one can say that they are “without characteristics”: likewise, the Sarvasti- 
vadins. However, Nagarjuna immediately adds that the qualities of the buddha enter 
into the suchness (tathata) which is the self-nature body (svabhavika-kaya). 


The human body and the body obtained at Rdjagrha; F 784-787 


Nagarjuna informs us (see F 781) that certain bodhisattvas become buddhas during one 
human existence: 


1. the bodhisattva Sakyamuni had not overcome the normal condition of sentient 
beings, being reborn due to his actions. 


2. Other bodhisattvas abandon the existence that is delimited (or “in segments’), 
obtain the existence of “transformation” due to their vow and travel through 
the stages (bhumis). They become buddhas only after having been dharma- 
dhatu-bodhisattvas, just like Avalokitesvara. 


1. The bodhisattvas of the first category, proceeding from a human bodhisattva, have 
two bodies: 


a. the body with which they were born, the human body; 
b. the “body of the dharma-dhatu” (dharma-dhatu-kaya). 


2. The buddhas of the second category possess only the second body, .e., a “body of 
the dharma-dhatu’” of a bodhisattva transformed into a “body of the dharma-dhatu” of 
a buddha.'' But of course, all this without mentioning the fictive bodies (i.e., body of 
emanation [nirmdnakdya}), which every buddha as well as every dharma-dhatu bodhi- 
sattva emanates. 


The “body of the dharma-dhatu” (dharma-dhatu-kaya) is the prakrty-Gtma-bhava (natural 
body) or Gsecanaka atma-bhdava (all-diffusing body) of the Pafica-vimSatika (see N. Dutt, 
Indian Historical Quarterly, 1929: 538). <785> 

A. Da zhidu lun (T.25.1509.0077b): 


It was in the land of Magadha that Sakyamuni obtained enlightenment (sambodhi), 
took possession of the dharma-kaya ...; this is why he often resided at Rajagrha. 
Out of fondness for the place of his birth, he resided often at Sravasti, for all men, 
even monastics, love their native land. Out of fondness for the place where he had 


5 According to other authors, when the human bodhisattva becomes a buddha, his human 
body disappears and is replaced by a completely identical fictive body, see F 776. 
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acquired the dharma-kdya, he often resided at Rajagrha, for every Buddha loves 
his dharma-kaya. He resided most often at Rajagrha, for the dharma-kdya prevails 
over the body of birth (janma-kdya). 


B. Da zhidu lun (T.25.1509.0131c): 


Question. — Is it not surprising that the Buddha Ratnakara asks for news about the 
health of Sakyamuni (Sata-sdhasrikd, p. 31)? One does not ask about the health of 
the gods, still less about the health of the buddhas. 


Answer. — The body of the buddhas is twofold: 
1. body “emanated by mystical powers” (literally: emanated by superknowl- 
edges [abhijfid-nirmita, shentonghua #48 (()); 
2. body born from father and mother (mdtd-pitr-ja). 


The latter is subject to human conditions (dharma): it is not a divine body; thus, one 
should ask about its health. 


C. Da zhidu lun (7.25.1509.0121c08): 


If the buddha possesses the magical power or supernormal accomplishments (rddhi) 
(A877 #2 , (2B) described in the satras (p. 19), how is it that he has sub- 
mitted to the retribution of nine [past] offenses (Gpatti) (3 7USERR)? 


[The Da zhidu lun lists: ] 


the slander (#) of Sundari the brahmacdrini; 

2. the slander of Cafica the brahmani who attached a wooden bowl to her 
belly (27 mi fF HK) ...; 

3. Devadatta’s attack who caused a piece of rock to fall (#£ LL) EA (#) that in- 
jured the Bhagavat’s toe (4 2 Ag); 


the injury of the Buddha's foot (£7. #]] fll) [while walking in a forest]; 


5. the massacre of the Sakyas and the subsequent headache (A/#) of the 
Bhagavat; 


6. the invitation of Agnidatta who made the Bhagavat eat horse-fodder (# 
FR); 
the rheumatic [back] pain caused by the cold (Alan A); 

8. the austerities of the six years (7\F 7447); 
the alms round in a brahmin village but returning with an empty bowl (Z% 
RS, ZEST EE). 


The Buddha is sensitive to cold and takes precautions against the cold; sensitive to 
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heat, since Ananda fans him. How is this human aspect of the Buddha reconciled 
with his great magical power?!!* <786> 


a. [Although] residing among men, being born from human parents, the buddha 
has such a strength such that a single one of his joints has the strength of millions 
of elephants (—f#8 8 77 H+ 33 (RAL tt BG 7) (above F 769); his power of super- 
normal accomplishment (rddhi) is measureless. The son of king Suddhodana be- 
came weary of old age, sickness and death, left home, obtained the Buddha path. 
Will somebody say that this man will experience the retribution for [past] offenses 
in such a way that he suffers from heat and cold? ... 


b. Furthermore, the buddha has two bodies:'!” 


i. a dharma-dhatu body (dharma-dhdatu-kdya) (or nature-of-dharmas body 
(dharmata-kaya)) G&S); 
ii. a body born from a father and mother (X&i4 9). 


1. Old misdeeds of Sakyamuni and their retribution, references in AKB iv, F 212. 
Schism of Devadatta, reply to a schism provoked by the future Sakyamuni, see AKB 
Iv, F 212; Vyakhyda and Vibhdasda, 116 at end. 

Slander of the two women, see the thirty-ninth chapter of the Apaddna (first mentioned 
by Miiller-Hesse, Geneva Congress, p. 167); Dulva, end of second and beginning of third 
volume (Csoma-Feer, pp. 168-169); the meticulous investigations of Feer, Journal 
Asiatique, 1897 (i): 291. 

The thorn that injured his foot, verse (sloka) cited in the SaddarSana-samgraha, ed. Suali. 
The rock that injured Sakyamuni, Chavannes, Réligieux éminents, p. 155; Faxian, p. 83. 


Rheumatism and the past unloyalty of Sakyamuni as wrestler, Sarvastivadin Vinaya, 
Chavannes, Cing cent contes (Five Hundred Tales), 11, p. 424. 

Fruitless alms-round (Vibhdsd, T.27.1545.0392a22), in the brahmin village Sala (sdla- 
brahmana-grama). 

2. Theories relating to the retribution of the offenses of the bodhisattva: Divya, p. 146; 
Milinda, pp. 134, 179; Majjhima, i, 227. 

Masuda has translated this paragraph in Der Individualistische Idealismus, p. 58. He 
thinks that the first buddha is “das personified Absolute” [“‘the personified absolute” or 
“the Buddha als Absolutes’” [“the Buddha as an absolute”’], (and that the second is the 
historical Buddha). 

Editors: Notice that La Vallée Poussin mistakenly inserts the just mentioned paragraph 
“Masuda has translated ...” into section C.E.D1., 1.e., as being part of the Da zhidu lun 
(T.25.1509.0278a18). 

Also notice that LVP renders here the first body of a buddha as “dharma-dhatu body 


(dharma-dhatu-kaya)” while the Chinese has: “nature-of-dharmas body (dharmata- 
kaya)’. 


C.E.D.1. 
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i. The former fills the space of the ten directions, without measure or limit, of very 
handsome form, adorned with the characteristics, having infinite brilliance, having 
an infinite voice: his listeners as well [—who are the dharma-dhatu bodhisattvas 
—], they fill the space. He does not cease emitting various bodies of various names, 
of various births, of various skillful means (updya). ... In order to benefit sentient 
beings, he never stops. 


li. Experiencing the retribution of [past] offenses is a matter of the buddha with 
a body of birth Ganma-kdya), 1.e., the body born from a father and a mother. ... 
There is nothing wrong in that the buddha experiences the retribution of offenses 
since there are two kinds of buddhas. 


c. Furthermore, when the buddha obtains the way (or the state of enlightenment) 
(448), all the bad dharmas are exhausted, all the good dharmas are acquired. How 
would the buddha be able to really experience the retribution of offenses? <787> 
It is just out of compassion for sentient beings to come that he manifests this arti- 
fice (updya) and [feigns to] suffer the retribution of offenses. 


Nagarjuna then recalls here that Aniruddha,''* by giving alms to a self-enlightened one 
(pratyekabuddha), obtained always good food. If the Buddha returns from his alms- 
round with an empty bowl, it was so that his monks, in similar circumstances, could 
say: “There is nothing surprising in that they have refused us alms, for our master him- 
self ...”. 


As for the Buddha’ sickness, Nagarjuna cites the Vimalakirti-nirdeSa, 1.e., the story of 
Ananda in search of milk and his meeting with the so amusing Vimalakirti.'!° 


True body and fictive bodies; F 787-788 


l. 
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Da zhidu lun (T.25.1509.0278a18):'”° 


On Aniruddha’s giving, AKB iv, F 199; BEFEO, vol. 20, 4, p. 161; Theragatha, 913. 
[The name of the pratyekabuddha is not certain. ] 


Vimalakirti-nirde$a (T14.0476.0564a); transl. Eastern Buddhist and Hansei Zasshi, vol. 18, 
1898. 


Compare Da zhidu lun (T.25.1509.03 13a): 
Two kinds of buddhas: 
1. buddha with a body arisen from the dharma-dhdatu (dharma-dhatuja-kaya 
buddha 3" 5 6), 


2. emanation buddha (nirmana-buddha) who manifests in harmony with the sen- 


tient beings to be converted (ii xa HE FH LEB). 
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The body of the buddha 1s of two kinds: 
a. true body (bhitta-kaya, 3 &); 


b. body of emanation (nirmana-kdya, {t. 4). 


All the vows are satisfied by those who see the true body: this body fills all of space, 
illumines the ten directions, makes the sound of Dharma understood in universes 
as innumerable as the sands of the Ganges. The promulgation of the dharma is not 
interrupted. Each listener obtains the knowledge of that which he hears (4 Ba FT iA 
iti 4 f# 1). Just as the circle of wind alone can support the water poured down by 
the primordial rain, so the bodhisattvas of the ten stages (bhamis) alone can hear 
and receive the teaching of the true body or of the “body of the dharma-dhatu’”’ 
buddha (dharma-dhatu-kaya-buddha or “body of the nature-of-dharmas” buddha 
[dharmata-kaya-buddha 7&' & (#]). Among all sentient beings who see the dharma- 
kaya-buddha, the three poisons cease, the sufferings of heat and of cold disappear 
sae) <1 88> 


But the body that Sakyamuni took in Suddhodana’s palace manifests and experi- 
ences human conditions, i.e., heat, cold, hunger, thirst, sleep, being slandered (iF 
2), Old age, sickness, death. As for the internal mind, however, i.e., knowledge 
and merit, there is no difference to the true buddha and perfect enlightened one 


Of the first type, it is said that hearing the name of the buddha benefits. Compar- 
isons: wish-fulfilling gem, wheel turning king (cakravartin), Sakra, Avalokitesvara. 
[Sentient beings are liberated when hearing the name of Avalokitesvara;] even 
more so when hearing the name of the buddha with a body arisen from the nature- 
of-dharmas (dharmata) (EVEL & #). 

Editors: La Vallée Poussin renders here his above-mentioned Masuda comment: 


“Masuda has translated this paragraph in Der Individualistische Idealismus, p. 58. He 
thinks that the first buddha is ‘das personifizierte Absolute’ or ‘der Buddha als Abso- 


2 99 


lutes’. 


As already mentioned above, Masuda actually comments on the nature-of-dharmas 
body (dharmata-kaya) (& &) of the Da zhidu lun (T.25.1509.0121c). 


LVP then continues: 


The [first] buddha is not the self-nature body (svabhdavika-kaya) of the Siddhi and is 
not the body of enjoyment for oneself (sva-sambhoga-kdaya), since he 1s visible, since 
he preaches: it 1s the body of enjoyment for others (para-sambhoga-kaya) of the Siddhi, 
with the difference that he will not last until the end of time. — We may think that, just 
as the bodhisattva with a body arisen from the dharma-dhatu (dharma-dhatuja-kdaya), 
he is arisen from the dharma-dhatu which is the absolute considered as eternal source 
and without characteristic of all the good dharmas. 
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(samyak-sambuddha). 

2. Da zhidu lun (T.25.1509.0127c12): 
The three mysteries (=?) of body, speech and mind (2%. 2523. @).” The 
buddha is seen with a body of gold, of silver, and of jewels; with a body that is 


sixteen feet, one yojana, ten yojanas in height; with a body extending to infinite 
space. 


3. Is the true body immortal? See below, F 803. 


122 Compare Guhya-sitra, 11, p. 53, col. 2. 
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CF. School of Asanga; F 788-798 


A. 


I. 


The buddhology of Asanga-Dharmapala is described with precision in the Siddhi. 


Main sources: YBh,'!* Abhisamaydlamkara, Samgraha, Buddhabhimi-sitra and 


Buddhabhami-Sastra. 


It is easy to see that it depends: 


1. onthe speculations of the Prajiia-pdramita which—as perfumed as they are 
with “emptiness’—tend implicitly or clearly to establish a transcendent “principle”, 
the dharma-dhatu or suchness (tathata); 


2. onthe Sarvastivadins who defined a dharma-kaya consisting of pure dharmas 
of the Buddha; 


3. on the Lokottaravadins who exalt the bodhisattva and worship the glorious 
and immortal body. 


We do not know the origin of the theory of the four knowledges (jfidnas). 


Finally we note that the school of Asanga—or “individual idealism’, as Masuda 
calls it—will lead to the unitarianism of the MahdyanaSraddha-utpdda.'“ <789> 


One single doctrine is explained in various ways. 
Three bodies.’ 


Dharma-kaya = the purified dharma-dhatu, which is not different from the col- 


lection of real minds and real matter (rapas) that constitute the buddha; [in other words, 
it is not different from the collection of conditioned dharmas (samskrta-dharmas) ... .] 


II. 


Body of enjoyment (sambhoga-kdya): the buddha who manifests himself to the 


bodhisattvas in the pure lands. 


Ill. Body of emanation (nirmdna-kdaya): the manifestations of the buddha in the infe- 
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On YBh, the Samgraha, the Dasabhimika-Sdastra and the various Chinese schools that 
claim certain sastras, see P. Demiéville, Sur Pauthenticité du Ta-tcheng-k’i sin-louen. 


This illustrious text lies beyond our search; above, F 763-764. I do not examine whether 
it is, as Demiéville believes, chronologically earlier than the treatises of Asanga-Vasu- 
bandhu. From the point of view of the doctrine, it appears to be later. 

The Suvarna-prabhasa (below F 800) distinguishes [a] a dharma-kaya of li #2 (principle) 
which is the eternal bodhi and [b] a dharma-kaya of knowledge (jfidna) which is the 
bodhi that begins. This distinction is one of the fundamental items of the Sraddhd-kdya) 
and [b] the body of enjoyment for oneself (sva-sambhoga-kaya). 

There is: sambhoga-kaya, sambhoga kaya, sambhogika kaya; nirmana-kdaya, nairmanika 
kaya; sva-sambhoga-kaya, sva-sambhogika kaya ... . 
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rior world. 


1. 


The Samgraha (T.31.1594.0149b01) (Vasubandhu, T.31.1595.0250c08; Asvabhava, T.31.1598. 


0436a27) studies the five characteristics of the dharma-kaya: 
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a. Characteristic of the transmutation of the support (@Sraya-paravrtti-laksana 
#3 25448). — Threefold transmutation (paravrtti): 


i. by expelling any kind of the dependent (paratantra) of the order of (hin- 
drances and) pollution (samklesa) (#4{&— ) REA AR LE PE); 

ii. by obtaining (liberation and) mastery (vibhutva) over all dharmas (with 
reference to hindrances) (#144 f# fi —) RINE BE); 

ili. by manifesting any kind of the dependent (paratantra) of the order of pu- 
rification (of previous [actions]) (vyavaddna) (#4 Fa All Ys Fy HR TEE PE). 17 


b. Characteristic of the “white” dharma (Sukla-dharma-laksana Aik Fr A Ast8): 
ten masteries (vasitas) obtained by perfecting of the perfections (paramitas).'*’ — Com- 
pare Siddhi F 659. 


c. Characteristic of non-duality (advaya-laksana #&— 7544). 


d. Characteristic of the immovable (dhruva-laksana 7 {= A;4H), because it is the 
purification of suchness (tathata) (HUF). 


e. Characteristic of being inconceivable (acintya-laksana 7.) i A,44), because 
the purification through suchness (tathata) is witnessed by oneself via an inex- 


Compare Trentaine (Lévi), F 4445: klesa@varana-prahanat $ravakandm vimukti-kayah | 

sa evaSraya-paravrtti-laksano dharmakhyo ’py ucyate mahad-muner, bhimi-pdaramita- 

bhavanaya kle$a-jrieyavarana-prahanat | afraya-paravrtti-samuddgamad, mahd-muner 

dharma-kaya ity, ucyate | samsaraparityagat tad-anupasamkleSatvad bodhi-sattvandm 

sarva-dharma-vibhutva-labhatas ca, dharma-kaya ity, ucyate | 

This is the list in Vyutpatti, 27; Dharma-samgraha, 74; Madhyamakavatara, p. 347: 

l. by giving (dadna-vaSitd): (i) mastery of life (@yur-vasitda), (ii) mastery of mind (citta- 
vaSita) and (111) mastery of provision (pariskdra-vaSita); 

2. by morality (Sila): (iv) mastery of action (karma-vaSita) and (v) mastery of birth 
(upapatti-vaSsita) (or janma); 

3. by patience (ksdanti): (vi) mastery of resolution (adhimukti-vasita); 
by vigor (virya): (vii) mastery of vow (pranidhdana-vasSita); 

5. by meditation (dhyana): (viii) mastery of supernormal accomplishments (rddhi- 
vasita); 

6. by understanding (prajria): (ix) mastery of knowledge (jfidna-vasita) and (x) mastery 
of Dharma (dharma-vaSita). 
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pressible knowledge (pratydtma-vedya) (BWisi? B We); because the dharma- 
kaya does not support any comparison (#¢ 4% t# Fei "s1 8E"ay) and is beyond the intel- 
lect (tarka-vicdra) (JEG PAT ). <790> 


2. By comparison, the name nirmdna-kaya is attributed to the body obtained by the 
saints who “turn” towards bodhi, see #2704. — The Lankavatdra calls nairmanika the body 
of transformation (parindma) of the bodhisattvas, Lanka p. 73: 


cittamadtram yadda lokam prapasyanti jindtmajah | 

tada nairmanikam kadyam kriyGsamskdaravarjitam | 

labhante te balabhijfidvasitaih saha samyutam | 

When the sons of the victorious one (jina) see that the world is only mind, they 
obtain a body of emanation (nairmdnika) that has nothing to do with action, that is 
always provided with forces (bala), with mystical powers (or superknowledges) 
(abhijna) and with masteries (vasitd). 


This stanza is repeated in the Lankavatara, p. 276, where the edition has nairvanika: but 
the variant naikayika which is supported by the Chinese zhonglei #£%8 (T.16.0671.0567b20) 
should be adopted . 


B. Four bodies. 


I. Dharma-kaya, a term that should be understood as the body of the nature-of-things 
(dharmata-kaya): the body consisting of the nature-of-things (dharmata or dharma-dhatu 
or suchness [tathata]) and which is common to all buddhas. This is the dharma-kaya of 
the first list, minus the conditioned factors (samskrta-dharmas). 


II. Body of enjoyment for oneself (sva-sambhoga-kaya): the collection of conditioned 
factors, 1.e., real minds (the four knowledges [jfidnas]), real matter (ripas); thus, actu- 
ally, the dharma-kdaya. The buddha as he cognizes suchness (tathata) and the condi- 
tioned factors (samskrta-dharmas); as he is known to himself and to other buddhas. 
The buddha who experiences the bliss of the Dharma, whence the name “enjoyment 
for oneself” (sva-sambhoga). — Each buddha has his own body of enjoyment for oneself. 


III. Body of enjoyment for others (para-sambhoga-kaya): the Buddha as he is seen 
and heard by the bodhisattvas of the ten stages (bhimis); a body that makes the bodhi- 
sattvas experience the bliss of the Dharma. — A given body of enjoyment for others may 
belong to one buddha or be common to several buddhas; one buddha can manifest him- 
self in numerous enjoyment bodies for others. 


IV. Body of emanation (nirmadna-kdaya): the buddha as he manifests himself in the 
inferior world; bodies belonging to one buddha or common to several buddhas. 


C.FA. 
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C. Four bodies, the same as above, but under different designations (Abhisamaya- 
alamkara, verse [karikd] 18 of the Introduction, and sixth chapter).'8 <791> 


I. self-nature body (svabhdavika-kdya), 1.e., the dharma-kdya (better, body of the 
nature-of-things [dharmata-kdya}) of the preceding list: the nature (prakrti) of dharmas 
purified of every stain, a body which is not “made” (kriyate) but is obtained (prdpyate) 
and which is obtained when one sees that all dharmas, which consist of vijfidna, are 
like an illusion. 


II. Dharma-kaya, 1.e., the body of enjoyment for oneself (sva-sambhoga-kdaya) of the 
preceding list, i.e., the dharmas purified of all stain: this is a body arisen from the 
accumulation of knowledge; this is the mind and mental factors (citta-caittas) in non- 
duality, i.e., the result of transmutation (pardvrtti); this is a body which accomplishes 
all the works of a buddha, which is endowed with all modes (sarva-dkdra), which is 
visible only to buddhas. 


III. Body of enjoyment (sambhoga-kaya), 1.e., the body of enjoyment for others (para- 
sambhoga-kdya) of the preceding list, that is, the body with characteristics which pro- 
ceeds from the accumulation of merit, a material body (riipa-kdya). 


IV. Body of emanation (nirmdna-kdaya): which proceeds from a part of the accumula- 
tions of knowledge and merit, the forms of Sakyamuni, etc. 


Relationship of the four bodies; F 791 


It is easy to see that the body of enjoyment for others (para-sambhoga-kaya) and the 
body of emanation (nirmdna-kdya) differ above all [from the other two bodies] by the 
nature of being displayed and by the characteristic of the spectators. - Consequently, 
we can, with the Buddhabhumi-Sdstra (T.26.1530.0327b29—), establish four alternatives: 


I. body of enjoyment (sambhoga) which is not a body of emanation (nirmdna) ( 
FAJE8* (kL): body of enjoyment for oneself (sva-sambhoga-kdya) (Hf) FA &); 
II. body of emanation which is not a body of enjoyment (#({E9F 52 FA): body of ema- 
nation (nirmana-kaya); 


III. body of enjoyment and body of emanation (Jh4% FA74(k): body of enjoyment for 
others (para-sambhoga-kdaya) (7, }h_L = i Ar FAL); 


IV. body that is neither a body of enjoyment nor a body of emanation ($F 52 FA JE#1E): 


128 Stcherbatsky, Abhisamaydlamkdara-prajnaparamitd-upadeSsa-Sdastra, the work of bodhi- 
sattva Maitreya ..., Bibl. Buddhica, 1919. — See also the commentary (Aloka) by Eugene 
Obermiller. 


C.F.B. 


1232 Appendix One. C. Notes on suchness (tathata) or the nature-of-things (dharmata) 


dharma-kaya (8 4 #). 
In the same place, the Buddhabhimi-Sastra distinguishes two bodies: 


1. the dharma-kaya G& 3); 
2. the body of birth (janma-kdya 4 &). 


The first two [of the above-mentioned four] bodies, 1.e., the self-nature body (svabhavika- 
kaya (t+) and the body of enjoyment for oneself (sva-sambhogika-kdya), are both 
dharma-kayas, for the first is the support (Fit #K1L) and the second is the accumulation 
(Ft 25%) of all the qualities (guna-dharma #43) (#74). On the other hand, the last two 
bodies can be called body of birth (Ganma-kdaya) since they arise, by appearing, and 
since they conform to the dispositions of the spectators.’ <792> | 


Emanation (nirmana); F 792-798 


I. See above, F772, theories of the Sarvastivadins. - We may recall that the emana- 
tion (nirmdna) consists of neither sense-faculties nor mind: compare AKB vu, F 121, 
and #3382. 


II. YBh (Bodhisattva-bhimi, fol. 26a): 


Magical power or supernormal accomplishment (rddhi) is of two kinds: 


A. of transformation (pdrindmiki §6 34758); 


B. of emanation (nairmaniki @£(b38) [7.30.1579.0491c04]: 


A. The magical power of transformation (parinadmiki rddhi) manifests itself in 
sixteen ways: 


1. To make tremble (kampana #&#)). — The tathdgata or the bodhisattva who pos- 
sesses either mastery in concentration or aptitude of mind (fitness, karmanyata), 
makes one monastery, one house, a village and city (grama-nagara), a village and 
city and field (grama-nagara-ksetra), hell realm, animal realm, hungry ghost realm, 
human realm, god realm ... up to ... an infinite number of great chiliocosms trem- 
ble. 


2. Toenflame (jvalana #%7). — He enflames the upper part of his body while the 
lower part emits streams of cold water, and vice versa. He enflames his whole body 
and emits rays of blue, green, red, white, bright red (majijistha) and crystalline 


129 Moreover, ten buddhas: (1) abhisambodhi-buddha; (2) pranidhana-buddha; (3) karma- 
vipadka-buddha; (4) zhuchi {¢.##-buddha; (5) nirmadna-buddha; (6) dharma-dhatu- 
buddha; (7) citta-buddha; (8) samadhi-buddha; (9) prakrti-buddha; (10) suile BR2é- 
buddha. — The first five are relative (samvrti), the last five are absolute (paramartha). 
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(sphatikavarna) rays. 
3. To illumine (spharana ji, tf). — He fills the monasteries, etc., (as in 1) with light. 


4. To make visible (vidarSana 7, i). - He makes the worlds, the buddha fields 
with their inhabitants, etc., visible to all classes of sentient beings (srdmana ... 
mahoragah parsadas). 


5. To transmute (anyathi-bhdva-karana ¥&%).— By resolution (adhimukti), i.e., 
“intense application of the mind, higher action of will’, he changes the fundamen- 
tal material elements (earth, water, ...) into one another, and also changes their 
color-shape (ripa) into sound, etc. 


6. Going and coming (gamana-dgamana 42%). — He passes through obstacles, 
walls, etc.; he rises—in his material body of the four fundamental material ele- 
ments—up to the sky of the Akanisthas. 


7. Contracting and expanding (samksepa-prathana #&%¥). — He reduces mountains 
down to the size of atoms and vice versa.!*° 


8. Inserting any kind of matter into his body (sarva-riipa-kdya-praveSana KAR 
A). — He inserts any kind of matter (ripa) (i.e., villages, mountains, etc.) into 
his body,'*! in the presence of many companions who recognize being themselves 
inserted into his body. 


9. Taking on the ways of others (sabhdgatd-upasamkranti |=) *87+ 8). — He takes 
on the aspect, the ways of speaking, etc., of all the people he encounters, that is, 
Ksatriyas, etc.'** <793> 


10. Manifesting and hiding (Gvirbhdava-tirobhadva #4{). — He appears and disap- 
pears in the presence of a great number of people, a hundred times, a thousand 
times, etc. 


11. Submitting to one’s will (vaSitva-karana FAVE EB 4£). — He makes the sentient 
beings of every world come, go, stop, speak at his will. 


12. Controlling the magical power of others (para-rddhy-abhibhava il (th #H #8). 
— He “controls” the magical power or supernormal accomplishments of others. The 
tathagata surpasses the magical power of all the magicians. The same for the bodhi- 
sattva who has reached the summit (nistha), who is living his last or next-to-last 
existence, excepting the tathdgata and the bodhisattvas of equal or superior rank. 


Compare the sitra fragment edited in JRAS, 1908: 50. 
sarva-riipa-kayam atma-kdye praveSayati. 
Compare Digha, 11, 109. 
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13. Giving of the light of intellect (pratibha-dana BE}i##7 ). — To sentient beings 
who are deprived of it, he gives the light of the intellect. 


14. Giving of memory (smrti-dana #EHETE<). — The same for memory. 


15. Giving of happiness (sukha-dana REE“ 34). — He gives material comfort 
(pratipraSrabdhi-sukha) for a while, thanks to which the sentient beings who are 
free of obstacles can hear the Dharma. This refers to obstacles generated by the 
disorder of the elements (which causes illness ? dhadtu-vaisamika), by demon attacks 
(amanusya), etc. 


16. Emitting rays (rasmi-pramoksa WK 5C44). — He emits rays which appease 
(pratiprasrambh) the sufferings of hell beings, which summon the buddhas and 
bodhisattvas, ..., in brief, which realize the welfare (artha) of sentient beings. 


Moreover, many varieties the characteristic of which 1s the transformation of the 
nature of existing things: anyathd prakrtya vidyamanasya vastunah ... anyatha- 
vikaradd ... parinamah. 


B. Magical power of emanation (nairmaniki rddhi fE(t38).'° 
1. Emanation of the body (kaya-nirmdana), visible emanation or phantom. 


The illusory being is [a] similar to its emanator or [b] different from its emanator. In 
the latter case, [the illusory being] is emanated by the saint “like the others” (simi- 
lar to the people who see it) or different. 


Emanation of many bodies (prabhita-kaya-nirmana {t./£& &): — The phantom is 
said to be “important” when it is created by the tathdgata or bodhisattva, in aspects 
however divers (vicitra-varna), for the universal benefit. Primarily, this refers to 
the blessed (“adhitisthita’’) phantom for the continuation of the task of the saint 
after his disappearance into nirvana. 


Illusion-like emanation (mdya-upama-nirmana) and real emanation (bhitta-nir- 
mana): — The phantom is “like an illusion” (maya-upama), when it is made for 


_ being only contemplated by sentient beings; it is “real’’ when, as food, drink, char- 


lot, precious gem, it fulfills its natural functions. 


2. Emanation of speech (vag-nirmdna), audible emanation, in order to teach the 
Dharma. 

This magical speech 1s [a] harmonious (susvarata) and [b] transparent (visada), 
and many qualities are summarized in these two terms. 


samd@sato nirvastukam nirmanam nirmdanacittena yathakamam abhisamskrtam sam- 
rdhyatiyam nairmaniki rddhir ity ucyate. 


C.E School of Asanga 1235 


It is [a] coming from the magician himself (svasambaddha), |b] coming from other 
real individuals (parasambaddha), [c] coming from space or from a magical being 
(asambaddha). 


3. Thanks to this twofold magical power, [that is, the emanation of body and of 
speech,] the saint realizes two purposes: 


a. attracting (@varjana), <794> that is to say, introducing sentient beings into 
the Dharma of the buddhas (buddha-Sdsane avatdarayati); 

b. comforting (anugraha): multiple services given to unfortunate sentient 
beings. 


Ill. Buddhabhumi-sastra. 


The YBh considers two kinds of emanation (nirmdna): of body (rapa: color-shape) and 
of speech. The speculation of the Buddhabhimi-Sastra shows appreciable progress: the 
Siddhi (see #3381) teaches that the emanation (nirmdna) 1s of (1) body, (2) speech and 
(3) mind. 


1. The buddha modifies his own body or modifies the body of another, or he causes 
bodies, jewels, worlds (ksetra) to appear: we live in a universe emanated (nirmita) by 
Sakyamuni (#3387) [relationship of the mirror-knowledge (ddarsa-jfana) and our store- 
cognition (Glaya-vijndana), compare Siddhi #0547, #3345, #3387, #3391]. 

2. Likewise, he assumes whatever voice he wishes, makes people and things talk, and 
makes voices arise in space; [here should be placed the comments on the teaching, 
see F 795]. 

3. Finally, he causes in himself minds of worldly order (compare Divya, p. 63) and 
Causes images or ideas to arise in the minds of others (compare F 793, no. 13 and 14). 
— Indeed, since mind alone exists, every nirmdna leads to these last two types. 


Buddhabhimi-Ssdastra (T.26.1530.0318b): 


The knowledge of accomplishing action (krtya-anusthadna-jndana) realizes the body 
of emanation of the tathdgata (tathagata-nirmana-kaya) which is threefold: 

1. emanation of the body (kdya-nirmana 5 (t); 

2. emanation of speech (vdg-nirmana 321k); 

3. emanation of mind (mano-nirmana #£{b). 


The first two are of three kinds, the third is of four kinds... . 


1. The emanation of the body (kdya-nirmana 5 ((), that is, the emanation of vis- 
ible form (ripa), i.e., color or shape, is threefold: 
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a. the Buddha either uses his power of emanation or of transformation on his 
own person (literally: sva-Gtma-bhava-sambaddha-nirmana), appearing in the aspect 
of a wheel turning king (cakravartin) ... ; 

b. or he modifies the appearance of another, e.g., changing Sariputra—the gen- 
eral of the Dharma—into celestial nymphs (apsaras) (para-atma-bhava-sambaddha); 


c. or he emanates “everything” and makes appear in space sometimes magical 
or illusory beings of all kinds—including pretended buddhas, the historical Sakya- 
muni—sometimes clean or polluted universes. 


2. The emanation of speech (vdg-nirmdna 72({() is likewise threefold: 
a. the buddha assumes the speech or voice of men, of gods, of Brahma; 


b. he makes simple monks speak truths that are incomprehensible to themselves, 
he makes an arhat speak as a bodhisattva would speak; 


c. he makes voices ring out in space, he makes his emanated illusory beings speak. 


3. The emanation of mind (citta-nirmdna =) is never of the third kind (..e., c). 
The buddha does not emanate a thinking being. <795> 


Buddhabhimi-Ssastra (T.26.1530.0325a-b). 
The creation of mind (citta-nirmdna) is of two kinds only: 


1. related to oneself (sva-sambaddha): causing, within one’s own mind, the 
various images of mind and mental factors to appear; 

2. related to others (para-sambaddha): causing, within the minds of others, 
various images of mind and mental factors to appear. 


These images are only the image-part (nimitta-bhdga), but they appear as if they 
were the seeing-part (darSana-bhdga). 


According to one opinion: 


a. What is called emanation of one’s own mind (sva-citta-nirmdna) is to make— 
by the power of concentration (samddhi)—one’s own mind conceive dharmas that 
are foreign to it (nirbhaga JE}; there is also vinir-bhaga, “inseparable’’). 


b. What is called emanation of another’s mind (para-citta-nirmdna) is to per- 
form on another, such an action (adhisthana) that, although he is stupid, he con- 
ceives profound and subtle dharmas; that, although he is forgetful, he possesses a 
good memory. 


Objection. — One cannot emanate the mind because it does not have form-matter 
(#2’, which is defined as being resistant [sapratigha], “susceptible of colliding’). 
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The treatise (Sastra) says: “Not having form (}{%), the mind cannot be emanated 
(nirmda = molded)”. It also says that “emanated bodies (nirmdna-kdya) are without 
mind and mental factors’. 


These texts refer to the emanations that depend on the power of concentration 
(samadhi) of the followers of the two vehicles and of ordinary worldlings (prthag- 
janas). This power, which is small, is incapable of emanating-manifesting dharmas 
without form-matter. But the concentration of the buddhas and of the bodhisattvas 
is inconeivable. It emanates-manifests such dharmas. — Assuming that it is incap- 
able of it, how could the tathdgata manifest attachment, hostitity, etc.? How could 
hearers (S§rdvakas), animals, etc., know the tathdgata’s mind? How could the sitra 
say that the buddha creates all kinds of sentient beings of the kind they think of? 
Why have we been able to establish that the buddha emanates mental actions (manah- 
karman)?) Why does the sitra say that there are “minds dependent on others’? But, 
to tell the truth, emanated kinds of matter (ripas) have the same use, the same ac- 
tivity as real matter (rupas), whereas the sense-faculties and the emanated minds 
have merely the appearance, but not the activity, of real faculties and real minds. 


IV. Emanation of speech. 


The problem of teaching, the exegesis of the phrase evam maya Srutam,'* is very inter- 
esting. — As for the teaching, is it “real speech” or “emanated speech” (vag-nirmana)? 


1. The most “conservative” admit that the buddha has “the gift of tongues” (Vibhdasda; 
#3124). 


2. Speech does, in principle, require initial inquiry (vitarka) and investigation (vicdara): 
but according <796> to the Mahasamghikas, the Buddha teaches without thinking and 


says everything by means of one syllable. 


3. They go further by affirming that the buddha, being always in concentration, does 
not speak. The teaching was given by Ananda (heretics of Kathd-vatthu), by the trees, 
by the walls. 


The comparison of an “‘authentic” sitra and a “corrected” sitra is interesting for literary 
history: 


a. The early satras read:'» 
From the night of supreme bodhi (abhisambodhi) until the night of nirvana, every- 


'34 For this phrase, Da zhidu lun (7.25.1509.0062c15, 0066b21), Buddhabhimi-Ssastra (7.261530. 
0291c09), Abhisamayalamkaraloka. 


135 Digha, i, 135; Itivuttaka, §112, etc. 
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thing the tathdgata says is true, (i.e., is So (tatha) and not otherwise): this is why 
he is named tathdgata. 


This is the text which the Da zhidu lun (T.25.1509.0059c) calls the Sutra of the Two Nights: 


From the night when he acquired the path until the night of nirvana, every teaching 
given by the Bhagavat is true, not false. 


b. But Nagarjuna: 


Lord, you have not pronounced a single syllable, and the faithful ones have been 
nourished by the rain of Dharma.'*° 


And the new sutra, adapting the old phrase, states:!’ 


From the night when the tathadgata became Buddha until the night of nirvana, the 
tathagata did not pronounce a single syllable. Why? Because the tathdgata is al- 
ways in concentration. But the sentient beings who are to be converted by speech 
(aksara-svara-ruta-vaineya) heard the voice (dhvani) that came out of the mouth 
(mukha), of the spiral of hair between the eyebrows (arnd-koSa) and of the protu- 
berance (usnisa) of the tathagata. 


Sutra related to the Tathagataguhya-sitra cited in Madhyamaka-vritti, pp. 366 and 539. 
— Curious point, p. 366, where this siitra says that the Bhagavat does not speak, but the 
author says that the Bhagavat teaches by emission of a momentary voice (eka-ksana- 
vag-udahdarena). 


The commentator of Santideva cites the stanzas of the Tattva-samgraha,'* 3341-3342: 


He is deep in meditation (dhyana), motionless, like the miraculous jewel: the teach- 
ings come out of the walls ... . 


The Sloka-varttika, p. 87, ridicules this doctrine:!° 


Would you say that from the sole fact of the presence of this man—like with the 
miraculous jewel—that the teachings come out of the walls? Such a statement is 
<797> good for the believers ... . These are apparently demons who make the 


136 Nirupama-stava, bstod, Cordier, p. 5; cited by Bodhicaryavatara, p. 420. 

137 Bodhicaryavatara-pajijika, p. 419. 

138 An interesting text, although late, and which has just become available to us in the fine 
edition of E. Krishnamacharya (Gaekwad Series, 30 and 31). 


139 Chaukhamba Sanskrit Series, 3, Vikrama 1955; transl. Ganganatha Jha, Bibl. Indica, 
1907: 41. — See article “Authority of the Buddhist Agamas”, JRAS, 1902: 369-374, 
where the problem of the Buddha's omniscience is also treated (Comp. Stcherbatski, 
Nirvana, p. 210). 
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walls speak. 


Why does the buddha make inanimate things speak? — The Da zhidu lun (T.251509.0712a) 
explains: 


Some do not believe when they hear the Dharma preached by a man; they will 
believe the Dharma if it is an animal that teaches it. This is why the bodhisattva 
teaches in animal form, as we see in the Jatakas: the hearers believe because it is 
extraordinary and also because, in their opinion, the animals are of correct mind 
and not deceitful. But some people think that animals, being living beings, are also 
liars and deceitful; this is why the buddha makes the trees speak, for everyone will 
believe that trees are without mind. 


On the teaching by odors, etc., see #0199, #0316; Vimalakirti-nirdesa, chap. 1x, transl. in 
Eastern Buddhist, 1, 2, p. 183. 


But one may think that the teaching does not require the presence of this miraculous 
jewel that is the buddha. According to the Dharmasamgiti-siitra (cited in Siksa-sam- 
uccaya, p. 284), all the buddha qualities have their root in the disposition (GSaya), the 
resolution of the faithful: 


For the one who possesses perfect dispositions (GSaya-sampanna), if there is at that 
time no buddha (yadi buddha na bhavanti), the teaching of the dharma (dharma- 
Sabda) comes out of the sky, the walls, the trees; every exhortation and admon- 
ishment comes from the conversing of his very own mind (svamano-jalpdd eva). 


4. Perfect and complete system (school of Asanga) explained clearly by P. Demiéville, 
“Versions chinoise du Milindaparha’, BEFEO, 1924: 52. 


a. The buddha generates within himself the idea of the teaching; a reflection of this 
idea appears in the minds of the faithful who believe, and therefore, they “hear” [the 
Dharma]. — Doctrine of Dharmapala, Jinaputra, Bandhuputra, Xuanzang; second opin- 
ion of Buddhabhimi-Sastra. 


b. The buddha is solely suchness (tathata), 1.e., “inexpressible reality”, and knowledge 
of suchness (tathata-jndna), 1.e., “knowledge of this reality” (see F 800): thus, no idea 
can form in him. Thus, the ideas that appear <798> in the minds of the faithful have 
no archetype; they have, for their “cause” (hetu), the roots of good of the faithful them- 
selves, and have, for their “condition qua dominance” (adhipati-pratyaya), the compas- 
sionate vow of the future buddha not yet having become a buddha. — Doctrine of the 
mysterious Nagasena, of Saramati, Vajrasena, Asvabhava, and also of the scholars who 
send the Buddha to sleep in absolute nirvana (Madhyamika school). 
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5. The archaic distinction of the sutras to be taken literally and the sutras to be inter- 
preted is completed by the distinction of the various periods of the teaching,'” by the 
distinction of the two or of the three buddhas and their teaching. 


Above the teaching (siitras of the hearers [fravakas]) given by the historic Sakyamuni— 
who is but a body of emanation (nirmana-kdya) or an emanated buddha (nirmita- 
buddha)—are the teachings (sutras of the Great Vehicle) communicated by the body 
of enjoyment for others (para-sambhoga-kdya) [or by the bodhisattvas] to the bodhi- 
sattvas. 


More mysterious is the teaching—if that is what it can be called—which the bodhi- 
sattvas obtain by higher insight. The Da zhidu lun distinguishes the first and the se- 
cond teaching; the Larikdvatara, which is not clear, seems to establish three stages and 
three teaching buddhas. 


For the Da zhidu lun, see F 782, 787, 806 (and also T.25.1509.0579b, where it seems that 
the emanation buddhas [nairmanika-buddhas| are created by Mara). As for the Lanka- 
avatara, its explanations on p. 56 are interpreted with caution by T. Suzuki, Eastern 
Buddhist, iv, 1928: 235-237, and by G. Tucci: 


(1) The nature-of-things buddha (dharmata-buddha) teaches the criteria of direct 
intuition; (2) the outflow buddha (nisyanda-buddha) preaches the mind-only (citta- 
matra); (3) the emanation buddha (nirmana-buddha) proclaims the traditional doc- 
trines, the ten moral rules, etc. 


Elsewhere, p. 16, the Lankdvatara says that “all the distinctions have been taught by 
emanations (nirmanas), not by the silent tathdgatas; for the tathdgatas are silent’. 


140 Five periods in the Avatamsaka, Wieger, Histoire des croyances, 1927: 542. 
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Some variants and divergent theories; F 798-803 


Aside from the theory of the school of Asanga—well devised, of precise terminology, 


which seems to exhaust the subject—there are various other systems or arrangements, 


outlines, alterations, which are, let us say—in order not to compromise ourselves— 
variants of this theory. 


Several of these systems are characterized by a divergent terminology, the “body of 
response” (ying &-kdya),'*! <799> the “body of outflow” (nisyanda-kaya). 


Trikaya-zhang (= & = ic) cited by Saeki Kyokuga, Kando edition (KD 10/28r.): 


The body of enjoyment for others (para-sambhoga-kaya) 1s also called body of 
response (ying-kdya). But the body of enjoyment for oneself (sva-sambhoga-kaya) 
[should not be called body of response (ying-kdya), for it] itself enjoys (bhuj) the 
bliss of dharma (dharma-sukha); it is not a manifestation that responds to the sen- 
tient beings to be benefitted (yingji FES). 


On the other hand, the body of enjoyment for others causes the bodhisattvas to 
enjoy the happiness of dharma. 


Thus, these two bodies are different; but there is no difference in the enjoyment of 
the happiness; thus, they are both enjoyment bodies (sambhoga-kayas). 


Saeki Kyokuga continues: 


141 


142 


aw So 


sambhoga-kaya)] is also called baofo ¥k(# (vipaka [retribution] or nisyanda [out- 
flow], see F 801, line 8). This is a subtle image that is manifested to bodhisattvas of 
the ten stages (bhimis): it is the body of enjoyment for others because it makes 
these bodhisattvas enjoy the happiness of dharma. 


As for the coarse image that is manifested to followers of the three vehicles, it is 
the body of emanation (nirmdna-kaya) ... . 


It is hard to see what the original Sanskrit is; we wonder if this expression is not a 
Chinese invention. 
(T.25.1511.0784b21): 
Three kinds of buddhas: (1) dharma-kaya-buddha (i& & (##), (2) baofo #k# = out- 
flow buddha (nisyanda-buddha), (3) emanation buddha (nirmdna-buddha (\f#); 
and translated by Yijing (7.25.1513.0876c23): 
[Three kinds of buddhas:] (1) Dharma-kaya-buddha (%& © (#), (2) sambhoga-kaya- 
buddha (3 FA & #), (3) nirmana-kaya-buddha ({4.& (#). 
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We will limit ourselves to drawing attention to several texts: 


A. According to the commentary of Akanuma and lexical information, the Saddharma- 
pundarika-Ssastra of Vasubandhu (T.26.1519) presents two series: 


I. [First series: ] 
1. dharma-kaya; 
2. body of retribution (vipadka-kaya) which is twofold: 


a. body of retribution of the enjoyment for oneself (sva-sambhoga-vipaka-kaya); 
b. body of retribution of the enjoyment for others (para-sambhoga-vipaka-kaya); 


3. body of response (ying-kdya or ying-nirmana-kdaya), 1.e., body of harmony which 
responds to the dispositions of the faithful [and which can only be the body of ema- 
nation (nirmana-kdaya)]. 


II. [Second series: ] 
1. dharma-kaya; 


2. body of retribution (vipadka-kaya) [= body of enjoyment for oneself (sva-sambhoga- 
kaya)); 
3. body of response (ying-kdya f=) which is twofold: 


a. superior (parama), 1.e., body of enjoyment for others (para-sambhoga-kaya); 
b. inferior (hina), i.e., body of emanation (nirmana-kdaya). 


The bodies of the first series are, respectively, given the following names: (1) Vairo- 
cana (see Hastings’ Encyclopaedia, 1, p. 98), (2) Rocana and (3) Sakyamuni.'? <800> 


B. The authenticity of the chapter on the three bodies in Suvarna-prabhasa 1s very 
doubtful.'* But this chapter shows interesting speculations. 


The buddhas have three bodies: 


143 One of the oldest references to Locana, Mahavandavatara, S. Lévi, “Le Drstantapankti 
et son auteur”, Journal Astatique, 1927 (11): 110. 


4 Translated by Yijing (T.16.665.0408b). — This chapter is missing in the earliest recen- 
sions of the Sanskrit text: it is, according to Genmyo Ono, an addition by Paramartha, 
Mélanges Lanman, p. 93. — Partial translation by Suzuki in Outlines, pp. 256-258. 


According to the summary of Bukkyo Daijiten, three bodies that make four: dharma- 
kaya, which is twofold: (1) self-nature body (svabhdavika-kdya) and body of enjoyment 
for oneself (sva-sambhoga-kaya); (2) body of response (ying-kaya) = body of enjoy- 
ment for others (para-sambhoga-kaya); (3) body of emanation (nirmana-kdya). — But 
this summary does not seem to be correct. | 
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1. body of emanation (nirmdna-kdaya); | 
2. body of response (ying-kaya I 4); 
3. dharma-kaya. 


The possession of these three bodies is the supreme perfect bodhi (anuttara-samyak- 
sambodhi). 


The dharma-kaya is suchness (tathata) and knowledge of suchness (tathata-jidna) 
[i.e., the self-nature body (svabhavika-kaya) of Asanga plus a part of the body of enjoy- 
ment for oneself (sva-sambhoga-kdya) or of the mirror-knowledge (ddarSsa-jiiana)|. 


The first two bodies are of relative existence [: they exist, but dependently]; the third, 
of real existence, is their support, for all dharmas of the buddha are included in the 
suchness of dharmas (dharma-tathatda) and in the knowledge without conceptual figu- 
rating (nirvikalpaka-jndna) or the knowledge of suchness (tathata-jridna). 


[How should the expression “are included” be understood? | 


The buddhas are beneficial to themselves and to others: being beneficial for themselves 
is suchness (tathata), being beneficial for others is the knowledge of suchness (tathatda- 
jridna), for this knowledge brings it about that the buddha possesses mastery (vibhutva) 
and is endowed with a diverse and infinite activity [compare #3383, on the benefit of 
the bodies]. 


[As for the body of emanation (nirmdna-kdaya) and the body of response (ying-kdya 
} &),] there are four alternatives: 

1. There is a body of emanation (nirmdna-kdya) that is not a body of response 
(ying-kdya), namely, the beneficial appearances—adapted to circumstances— 
which are generated by the buddha after nirvana, thanks to the power of his 
vows (pranidhana). 

2. There is a body of response (ying-kdya) that is not a body of emanation (nir- 
mana-kaya): the body before the stages (bhumis). 

3. There is a body of emanation that is a body of response (ying-kdya): the body 
of the buddha in the nirvana without remainder (sopadhisesa-nirvana). 

4. There is a body that is neither a body of emanation nor a body of response 
(ying-kaya): the dharma-kaya. 

“Manifestation” of the bodies: 


a. The purity (or absence) of the hindrance of defilement (klesa-Gvarana) mani- 
fests the body of response (ying-kaya); 


b. the purity of the hindrance of action (karma-dvarana) manifests the body of 
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emanation (nirmdna-kdaya); 
c. the purity of the hindrance to what is to be known (jfieya-dvarana) manifests 
the dharma-kaya. 


Just as the flash of lightning depends on space, and light depends on the flash of light- 
ning, in the same way, the Buddha manifests the body of response (ying-kdya) by rely- 
ing on the dharma-kdya, and the body of emanation by relying on the body of response 
(ying-kdaya). 

(1) By the purity of his nature, the Buddha manifests the dharma-kdaya; (11) by the puri- 
ty of the knowledge-understanding (jidna-prajnda), he manifests the body of response 
(yving-kdya); (111) by the purity of concentration (samadhi), he manifests the body of 
emanation (nirmana-kdya). 


These three purities are: 


the suchness of the dharmas (dharma-tathata); 

the unchanging suchness (ananya-tathatda); 

the suchness that is identical with itself (eka-rasa-tathata); 
the suchness of liberation (vimukti-tathata); 

the perfect suchness (Gtyantika-tathatda). 


ona fo fF 2S 


Consequently, the nature of the buddhas 1s identical ... . <801> 
C. Lankdvatara, very complicated as we know.'* 
1. p. 28: 


a. emanation buddha (nirmanika buddha); 
b. buddha arisen from retribution (vipakaja-buddha); 
c. buddha of the knowledge of suchness (tathata-jndna-buddha). 


Or, p. 34: [a] nairmdnika buddha, [b] vipdka-stha buddha, [c] tathata-jnadna-buddha: 
a. buddha of emanation, fictive apparition; 
b. buddha who is the result of the bodhisattva career; 
c. buddha as “knowledge of suchness (tathata)’. 
2. p. 56: 
a. nature-of-things buddha (dharmata-buddha); 


b. outflow buddha (nisyanda-buddha); 
c. emanation buddha (nirmdna-buddha). 


9G. Tucci, “Buddhismo”, p. 279, Indian Historical Quarterly, 1928; T. Suzuki, Eastern 
Buddhist, iv, 3—4, 1928; v, 1, 1929. 
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The word nisyanda is translated as yi {« by Gunabhadra, 443 A.D. (116.0670); but Bodhi- 
ruci, 513, and Siksananda, 700, have bao #% = vipdka (Suzuki, 1930: 142). The text 
clearly says that the nature-of-things buddha (dharmata-buddha) shines by the rays of 
the outflow buddha (nisyanda|-buddha]) and emanation buddha (nirmdana[-buddha}). 


T. Suzuki considers this classification to be an outline of the classic doctrine: ‘“‘... the 
nature-of-things buddha (dharmatd-buddha) ... is evidently the dharma-kdya of the 
later periods’. 


It may be thought that the outflow buddha (nisyanda-buddha) is the buddha who is mind 
and activity, the outflow of the transcendent buddha who is the knowledge of suchness 
(tathata-jnana), 1.e., a supra-intellectual intuition. Just as the teaching, the buddha-voice, 
is the outflow (nisyanda) of the dharma-dhdatu in the Buddhabhimi-sastra. — The out- 
flow buddha (nisyanda-buddha) would therefore be Asanga’s body of enjoyment for one- 
self (sva-sambhoga-kaya) minus the knowledge of suchness (tathatad-jndna), plus the 
body of enjoyment for others (para-sambhoga-kaya). — The body of emanation (nir- 
mana-kaya) is artificially created, whereas the body of outflow (nisyanda-kdya) is [spon- 
taneously] emanated.!“° 


On the teaching of the three buddhas, above, F 798. 


3. Nature-of-things buddha (dharmata-buddha) or root tathdgata (maula tathdgata) 
and the body of emanation (nirmdna-kdya). — Vajrapani accompanies the second but 
not the first. 


4. Various kinds of spiritual body (mano-maya-kdyas), see #2703, Suzuki, Eastern 
Buddhist, iv, 1928: 284 (explaining the Lankavatara, pp. 81, 136); body of concentra- 
tion (samddhi-kaya), #2704.'*7 <802> 


5. As for nairmdanika-naikdayika, see above, F790. 


D.'*8 Bodhisattvaniska-sitra (?) (Pusa yingluo jing = fe FBES XE, 716.0656) (cited by Kuiji; 
Siddhi F 505) is interesting. This sé#tra names four bodies which make up five: 


46 Or else, by superposing the nomenclature of the Lankdvatara, p. 56, on that of pp. 28 
and 34, and as Bodhiruci and Siksananda understand it, outflow (nisyanda) = 
retribution (vipdaka). 

The body of outflow (nisyanda-kdaya) is not, strictly speaking, “retribution” (vipaka), 
but it comes from action as outflow (nisyanda), whereas the body of emanation (nir- 
mana-kaya) has no relationship with action (Lankavatara p. 242). 

‘47 We may mention stanzas 140-141, Lankavatara, p. 283, where Amitabha and Sukhavati 
(“Land of Bliss”] are named; discussed by Suzuki in Eastern Buddhist, v, 1929: 17. 

‘8 According to Oda, Bukkyo Daijiten, p. 1606. 
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3. 
4. 


self-nature body (svabhavika-kdaya); 

body of enjoyment (sambhogika-kaya) (twofold, i.e., for oneself [sva] and for 
others [para]); 

body of emanation (nirmana-kaya); 

body of outflow (nisyanda-kdaya). 


The last may be the “knowledge of suchness (tathata)” for there is a second list: 


1. 
Z: 


dharma-kdya qua the knowledge of suchness (tathata-jnana-dharma-kaya); 


dharma-kaya qua qualities (guna-dharma-kaya) {which ought to be the body 
of retribution (vipadka-kdya) or the body of enjoyment for oneself (sva-sam- 


bhoga-kaya)|; 


dharma-kaya qua own qualities (svadharma-kdaya) [identified as the body of 


enjoyment for others (para-sambhoga-kdaya)]; 

dharma-kdya qua emanation (nirmana-dharma-kdaya); 

dharma-kaya qua emptiness (Sanyata-dharma-kaya) [= self-nature body (sva- 
bhavika-kaya)}. 


E. The Avatamsaka lists five bodies: 


l. 


5. 


body arisen from the dharma-dhatu (dharma-dhdatuja-kaya) [which would be a 
dharma-dhatu-nisyanda-kaya ); 

dharma-kaya qua qualities (guna-dharma-kdya = body of enjoyment for 
oneself (sva-sambhoga-kaya)]; 

body of emanation (nirmdna-kdya); 

dharma-kaya qua real characteristics (bhitta-laksana-dharma-kdya) |= body of 
enjoyment for others (para-sambhoga-kaya)]; 


dharma-kdya qua emptiness (Sinyata-dharma-kdaya). 


VI. In the non-tantric commentary of the Nama-samgiti, 59 and 156, five bodies cor- 
responding to the five victors (jinas), the so-called “dhydani-buddhas”’: 


1. 


AR WN 


self-nature body (svabhdvika-kaya); 
body of enjoyment (sambhogika-kdya); 
body of retribution (vaipakika-kaya); 
body of emanation (nairmdnika-kdya); 
dharma-kaya. 


‘For there 1s a dharma-kdaya distinct from the self-nature body (svabhavika-kdaya) and 
from the body of enjoyment (sambhogika-kdya), which is individually known by the 
yogin and which is also called yuganaddha-kaya’’. (Cf. Subhdasita-samgraha, fol. 94). 
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To the four knowledges (jfidnas) (Siddhi), a fifth knowledge is added: the knowledge 
of the pure dharma-dhdatu (suvisuddha-dharma-dhatu-jndna), Dharma-samgraha, 94 
(= knowledge of suchness [tathata-jfiana]). The buddha (or ddibuddha) is of the nature 
of the five knowledges (pafica-jnana-dtmaka). Each of these five victors (jinas) is char- 
acterized by one of the five knowledges (jfidna). — The attributions differ, Hodgson, 
Essays, p. 77, and article “Amitabha’ in Hobégirin. 


vii. Elsewhere, the body of enjoyment (sambhoga) is the bodhisattva. There is: 


1. dharma-kaya, buddha, Amitabha; 
2. body of enjoyment (sambhoga-kaya), bodhisattva, Avalokita; 
3. body of emanation (nirmana-kdya), buddha (fictive), Sakyamuni.'” <803> 


On the bodies of Amitabha in the various schools, see Hébégirin, pp. 26—28. 


The information that I have on mythological, iconographical, tantric, erotic buddho- 
logy is too fragmentary to report them here. — See my Bouddhisme, 1898; article “Adi- 
buddha” (Hastings’ Encyclopaedia) and “Three Bodies” (Journal of the Royal Asiatic 
Society); Hodgson, p. 92; Anesaki, Hastings’ Encylcopaedia, 1v, p. 840; Griinwedel, 
Waddell, Alice Getty; Farquhar, Outlines, pp. 273, 398. — Many things may be found in 
the various texts published by the Gaekwad Series (see Introduction to Tattva-sam- 
graha, pp. X, XV, Xxi-xx11), Pafica-krama, Subhdsita-samgraha (see Mystical Songs by 
Shahidullah), the commentaries of Na@ma-samgiti (to appear in Bibl. Buddhica), and 
finally Hobogirin. 

The complexity is extreme, all the greater because the practitioner realizes in himself 


the four bodies. — Here is an example of the documents to be interpreted. — The bodies 
of the vajra-dhatu-mandala are: 


1. body of emanation (nirmana-kdya), generated at the dispersal of the waking 
state (jagrad-avastha-vidhvamsena), with four joys (Gnandas); 

2. body of enjoyment (sambhoga-kaya), generated at the dispersal of the dream 
state, with four highest joys (parama-dnandas); 

3. dharma-kdya, generated at the destruction of the state of deep sleep (susupta- 
avastha-ksaye), with four joys of cessation (virama-dnandas); 

4. body of great joy (mahd-sukha-kdaya), generated at the dispersal of the fourth 
state (turya-dvastha-vidhvamsena), with four innate joys (sahaja-dnandas). 


‘9 But there is also, according to Huth and Griinwedel, Mythologie, p. 120: (1) dharma- 
kaya: Amitabha (Tib. snang ba mtha’ yas); (2) body of enjoyment (sambhoga-kdya): 
Amitayus; (3) body of emanation (nirmdna-kaya): Amitabha (Tib. ’od dpag med). 
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Each of the categories of joy (Gnanda), highest joy (parama-ananda) ... is divided into 
joy of the body, of speech, of mind and of knowledge (jfidna) (commentary of the Nama- 


samgiti, 32-36). 


C.H. 


C.H.A. 
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Eternal buddha (apardanta-koti-nistha); F 803-813 


1. The Vaibhasikas think that the Buddha possesses “(the perfection in) the mastery 
of the relinquishing and prolonging of life” (@yusa utsarge dhisthdne ca vaSitva-sam- 
pad). See AKB vii, F 83 and 11, F 120, where the mechanism of this very simple opera- 
tion is described: changing the action that generates (a retribution as) enjoyment into 
the (retribution as) vitality. At #2709, it is observed that this operation differs from that 
which the saints of the Great Vehicle use for the long centuries of existence “of trans- 
formation”’. 


The discourse of the Buddha with Ananda on prolonging life for an aeon (kalpa) or 
beyond is well known.'°° Ekottara-dgama (T.02.0125.0639c), partially translated in AKB 
vil, F 83 (note), may be mentioned. <804> 


2. The buddha of the Great Vehicle is, practically, immortal. But it seems that the 
scholars hesitate between two theories. 


According to the first—e.g., Da zhidu lun, Lotus, Suvarna-prabhasa—the buddha is 
buddha for a very long time but, finally, he then enters into the old nirvana of the 
arhats. Does this mean that, according to the ancient phrase, he will be “invisible to 
gods and to men”? The Da zhidu lun thinks that the buddha—before entering into nir- 
vana—makes fictive bodies last. Santideva does indeed attribute the inexhaustible ac- 
tivity of the nirvanized buddhas to the power of their former resolves. 


According to the second—Asanga’s school, Mahdydndavatara (Ru dacheng lun, T.32.1634), 
Buddhabhimi-Ssastra (17.26.1530), #2715, #3234—the buddha remains for eternity, both 
active and quiescent, in the non-abiding nirvana (apratisthita-nirvana). He possesses 
the four knowledges (jfidnas), 1.e., eternal universal providence, because he has “‘rea- 
lized” suchness (tathatd). 


First theory; F 804-806 


1. Suvarna-prabhasa:"?' 


‘80 AKB u, F 124; the Chinese editions have “or beyond’; however, below, F 809: “or less’; 
in the Avadana of Upagupta, Przyluski, Asoka, p. 324: “one and a half aeon (kalpa)”; 
variant F 807. 

‘5! Of this satra, we had only a poor incomplete edition of the Buddhist Text Society. 
But Eastern Buddhist, v. 1, 1929, begins an edition (different pagination) which seems 
to be better. 

We shoud note the statements on p. 15: na buddhah parinirvati na dharmah parihiyate | 
sattvanam paripakdaya parinirvanam nidarSayet (?) || acintyo bhagavan buddho nityakdyas 
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The life of the Buddha is unmeasured, immeasurable (amita). We can calculate 
the number of drops of water in the ocean, but we cannot calculate the life of the 
Buddha. — Why? — Because the Bhagavat has said that there are two causes for a 
long life, namely, abstaining from killing and giving of food. Now the Buddha has 
abstained from killing for many millions of incalculable periods, and he has given 
food, giving (as food) his own flesh, blood and bones. 


[The life of the Buddha is thus “retribution” (vipdka). If it is long, <805> whatever it 
may be, it cannot be infinite. It is not defined as “lasting until the end of the future” 


(aparanta-koti-nistha).] 


Zs 


The buddha of the Lotus! informs us that he has not yet exhausted a third of his 


existence as buddha: 


152 


153 


154 


Without entering nirvana, the tathdgata presents the spectacle of nirvana for the 
benefit of people to be converted. However, even today, my old task as bodhisattva 
has not been accomplished and the measure of my life has not been filled. Even 
more so, twice as many millions of aeons (kalpas) that have passed [since my be- 
ginning as Buddha] until today will elapse before the measure of my life will be 
finished. '°? 


Da zhidu lun (T.25.1509.0311c). 


The life of the buddhas is long, is short: Vipasyin, 84,000 years. ... Sakyamuni, a 
little more than one hundred years. Maitreya, 84,000 years. 


The light of Sakyamuni, ten feet; the light of Maitreya, ten yojanas ... . 


The life and the light of the buddhas is of two kinds, hidden and real, apparent 
and manifested for the benefit of sentient beings. The real life is immeasurable 
(amita), the apparent life has limits, is measured. 


The real life cannot be short. - Why? — Because the buddhas are endowed with 
causes that are actions generating a long life (dirgha-dyusya); this is just as with the 
Bhagavat'™ who, having once benefitted the life of the people of a village, ob- 
tains an immeasurable incalculable (asamkhyeya) life. 


tathdgatah | deSeti (read damSeti) vividhan vyithan sattvanam hitakdranat. 

And p. 10: na jinasyayuhparyantam ... 

See Lotus, p. 319; Burnouf, p. 194; Kern, p. 302. - Mentioned by-Paul Mus, BEFEO, 
1928: 188: see his comments on the appearance of the stupa. 

The reading of the last words is not sure, but the general meaning is without any doubt. 
We would expect, according to the rest: “just as with Brahma”. 
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In the world of Brahma, the duration of the vital dharmas does not go beyond a 
half aeon (kalpa) (AKB iii, F 174): however, Brahma alone has an immeasurable 
life: consequently, he conceives the wrong view that he is eternal (nityastha). 


The Buddha goes to visit him and destroys this wrong view by explaining the past: 
such was the life of the one who benefitted a village.'» 


All the more reason that the life of the buddha will be long, 1.e., the buddha who 
from one existence to the next has benefitted <806> immeasurable incalculable 
sentient beings; who has benefitted them by material goods or by sacrificing his 
life. Why should the buddha’s life not surpass a hundred years? 


Furthermore, refraining from killing is the cause of long life. The Buddha, with his 
great loving-kindness, loves all sentient beings with an affection “that penetrates to 
the mark of the bones’’;'** he will die for sentient beings. All the more reason since 
he refrains from killing ... . 


By the perfection of understanding (prajid-pdaramita), the bodhisattvas have accu- 
mulated the qualities: their life is immeasurable. All the more reason in the case of 
the buddha ... so how could his life have a limit?! 


The body of the buddha is the foremost of matter (rapas); his mind is the foremost 
of minds; thus, of all the durations of life, the duration of life of the buddhas is 
foremost. 


Da zhidu lun (T.25.1509.0312a14). 


155 


156 


Question. — Although the buddha possesses the actions of long life, when he is 
born into a bad world, his life must be short. Short though it may be, he fulfills 
the task of buddha. What good is a long life? Moreover, by means of his miracu- 
lous power, the buddha can fulfill his task in one day: all the more reason to do so 
in one hundred years. 


Answer. — Since Jambudvipa is bad, the life of the buddha must be short. If other 
places are good, the life of the buddha there will be long. 


Question. — If that is so, the bodhisattva who is born in the palace of Suddhodana 
in this Jambudvipa, who leaves home and realizes the path, will be the real buddha. 
In the other places, by his miraculous power, he emanates buddhas who benefit 
sentient beings. 


Answer. — That is not correct, because, in the other universes, the people of the 


Compare AKB 1Vv, F 250. 
Compare fvaggata ..., Rahder, DaSa-bhimi, App., p. 25. 


C.H.B. 
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Jambudvipas there say: “The buddha here is the real buddha; the buddhas else- 
where are emanated buddhas’’. Indeed, if in the other universes one recognized 
that the visible buddha is an emanated buddha, one would not accept his teaching. 


Second theory; F 806-811 
The buddha 1s buddha forever. 


Doctrine attributed to the Mahasaémghikas (Vasumitra, Treatise on the Sects [Yibu zong- 
lun lun, T.49.2031]); shown by the satra: The Buddha says to Ananda: “He who possesses 
the four bases of supernormal accomplishments (rddhi-pddas) stays for an aeon (kalpa) 
or many aeons (kalpas), and empties <807> samsdara’’;'*’ explained by the infinite com- 
passion that binds the buddhas to the service of sentient beings. 


Buddhabhiumi-sastra: 


... The duration of the tathdgatas has no limit ... . Due to their limitless compas- 
sion, to their limitless resolution, they work for the welfare of sentient beings. To 
speak in this way is to to say it well. If one says that the buddhas are eternal, are 
of inexhaustible dharmas, are the definitive support of the world, that is to say it 
well ... .18 


There is nothing in the buddha that is “retribution”: the buddha is suchness (tathata), 
plus the knowledge of pure intuition that cognizes suchness (tathata), plus the pure 
minds (even though relative to the world: compassion, etc.) according to the knowl- 
edge of pure intuition. 


There are several difficulties here: 


1. One buddha can benefit all sentient beings: then why several buddhas? 


2. The buddhas make sentient beings enter into nirvana: will there not be a time 
when all sentient beings will have entered into nirvana? 


1. The first problem is elegantly resolved by the theory of sentient beings “to be con- 
verted when being common, i.e., belonging to several buddhas, or when being non- 
common, 1.e., belonging to one buddha’”’ (#3388). 


2. As for the second, there are [a—b] two orthodox explanations and [c] one heretical 
explanation. 


a. The school of Asanga accepts that some sentient beings, i.e., those not belonging to 


57 This is the edition cited by Mahdyandavatdara (Ru dacheng lun, T.32.1634.0045c). 


‘8 Buddhabhimi-Sastra (T.26.1530.0298a), the explanation of the epithet “lasting until the 
end of the future” (apardanta-koti-nistha), Vyutpatti, XIX, 22, and Samdhi-nirmocana. 
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a family (agotrakas), are incapable of reaching nirvana. When the buddhas will have 
brought all sentient beings who hold the seeds of nirvana into nirvana, they will con- 
tinue to bring about the best possible for the unfortunate ones enmeshed in the cycle 
of transmigration (see F 725). 


b. [tis an old teaching that the number of sentient beings is infinite (sattakdyo ananto). 
AKB iii, F 10: 


Even if no new sentient being would appear, even if innumerable buddhas would 
cause innumerable sentient beings to attain nirvdna, the sentient beings of the 
innumerable universes will never be exhausted. <808> 


Sénart in his Introduction to Le Mahd-vastu, I, pp. xxxii—xxx1il (Emile Sénart): 
Never two buddhas in the same field (see AKB ii, F 198; Maha-vastu p. 122). ... 


Kasyapa objects: — But if there do exist so many buddhas and one single buddha 
leads to nirvana an infinite number of creatures, soon they will have finished lead- 
ing all sentient beings to nirvana (Maha-vastu, p. 126). 


Katyayana answers by referring to the immense number of ordinary worldlings 
(prthagjanas) who—according to the statement of the Buddha—exist.'°” 


Hastadanda-sastra (?) (#34, 132.1657) of Sakyakirti (or Sakyayasas), which is trans- 
lated by Yijing (Tokio, 19, 5, fol. 73b), is interesting. First he cites Vasubandhu'’s opin- 
ion (AKB): 


Each of the Bhagavats who appear in the world leads an incalculable number of 
sentient beings to nirvana. However, there is no exhaustion of sentient beings, just 
like space, because they are infinite. This is the teaching of the bodhisattva Vasu- 
bandhu ... . 


In a second chapter, he criticizes this teaching, and this quite in the spirit of the Little 
Vehicle: 


Besides, one wrongly thinks that each buddha makes numberless sentient beings 
enter into nirvana. The stanza says (T.32.1657.0505c22): 


Just as the appearance of buddhas is difficult [to encounter] ((# 11 #E# HZ), so it 
is difficult to come upon true trust in the teachings (fa #07) SE). The causes 
of rebirth are easy to generate (44 AlEt 4%); it is difficult to generate the causes 


'9 Editors: J.J. Jones translates (p. 126): “Suppose empty space everywhere become full 
without a gap, suppose space that 1s without foundation and support be inhabited in all 
its extent. - Numerous though these worlds might be, still more numerous would be the 
average worldlings therein to be taught by Him who has insight into the highest good.” 
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of deliverance (fii Z##48 4 la). 
The treatise (= AKB tv, F 227; T.29.1558.0095a22) says: 


In the course of the first innumerable aeons (asamkhyeya-kalpa), Sakyamuni 
will venerate 75,000 buddhas (WJ) #BS PREECE AF tH). 


Sakyakirti finds that that is not much and, in view of the length of the aeon (kalpa), 
he is not wrong. 


c. There remains the heretical explanation. — Sakyakirti continues (T.32.1657.0505b21): 


There are other teachers who think that new sentient beings (apurva-sattva) occur, 
in the same way that the savannah, once destroyed, continues to grow back ... . 


Mingyaojun ff 42 says (T.32.1657.0505b23): 


There are former sentient beings (#4 Als) and there are new sentient beings (#f 
ARE) 160 


This thesis is unacceptable, for, “according to the AKB (T.29.1558.0038b21), every mind 
proceeds from a mind that is its condition qua immediate antecedent (samanantara- 
pratyaya); see the sutra on the hell beings (cited AKB 111, F 13)”. <809> 


Nothing seems to be more contrary to all of known Buddhism than the idea of a new 
being (apirva sattva). However, it is not only the claim of the enigmatic Mingyaojun: 
it is mentioned by Puguang (AKB iii, F 10 and 59; cited by Saeki Kyokuga, Kando 
edition (KD 8/3v.; 9/9v.): 


-_—s— 


According to the opinion of the Mahisasakas, there are sentient beings who begin 
(a@dy-utpanna), who do not arise from action (karma) and defilement (klesa). When 
their first existence has passed, they arise from action and defilement. Since they 
arise numerously, the buddha does not run out [of people to benefit]. ... 


The cycle of existence is without any beginning. In order for it to begin, there 
must be a first term without cause: so says the AKB, in order to refute the non- 
Buddhist scholars (tirthikas), 1.e., people who believe in things (1) that begin, 
(2) that come from an eternal cause, (3) that come without cause. 


The doctrine of the immortal and active bodhi is not part of the old Buddhism. It is 
unknown to the Prajiid-pdramitds and to Nagarjuna. It has not been accepted by every- 
one. 


1. The Sata-sadhasrikd, p. 272, is “orthodox”. 
The bodhisattva obtains bodhi, sets the wheel in motion, benefits innumerable sen- 


160 “savannah’’, linbu #4. — Mingyaojun: jivdtu, samjivani, rasdyanasena ? [S. Lévi]. 
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tient beings, enters into nirvana; his dharma continues for an aeon (kalpa) or less 
than an aeon; [for this period] he preserves (adhitisthati) emanation bodies that 
benefit sentient beings. 


The Da zhidu lun (T.25.1509.0342c) adds: 


The buddha has two powers of supernormal accomplishments (rddhi): the first is 
used while he is present; the second is used after his nirvana (nirodha). The sen- 
tient beings benefitted during an aeon are not less numerous [than the ones bene- 
fitted by the bodhisattva]. (Above, F 773). 


2. The Lankdvatara (see above F 725) knows of bodhisattvas who will never become 
buddhas, no doubt because the bodhisattvas can apply themselves more usefully than 
buddhas for the welfare of those who can be converted and of those that cannot be con- 
verted. 


But for the Siddhi, the buddha is the most active and, in fact, the only one active 
among sentient beings. In this order of ideas, remember that Amitabha, 1.e., a buddha, is 
the dharma-kdya; that Avalokitesvara, 1.e., a bodhisattva, is the sambhoga-kdya; that 
Sakyamuni is the body of emanation (nirmdna-kdya): here, it cannot be said that there 
is a buddha <810> possessing three bodies. AvalokiteSvara is a bodhisattva who will 
remain a bodhisattva as long as there are sentient beings to be benefitted, i.e., forever; 
Sakyamuni was a semi-magical being emanated by Avalokita or by the vow of Amitabha 
while he was still a bodhisattva; as for Amitabha, he 1s asleen since he 1s “awakened”. 


There is no doubt that in the Lotus, 1.e., song xxiv which is Avalokita’s aristeia, the 
mercy of Avalokita does not prevail over that of buddhas more numerous than the sands 
of the Ganges. 


3. “When a bodhisattva becomes a buddha—when he is ’nirvanized” (nirvrta); when, 
surpassing the cause-state (condition of bodhisattva), he reaches the fruit-state (condi- 
tion of buddha), when he enters into the absolute calm (paramda Santi) by way of the 
non-abiding nirvana (apratisthita-nirvana)—the buddha image (jina-bimba), that is, 
the fictive body of any order, continues to manifest due to the roots of good of the 
faithful and due to the vows which the bodhisattva had formerly made” (Bodhicarya- 
avatara, 1x, 38, and commentary). Thus the buddha lives on by himself; but he is no 
more than a voice that subsides and a heat that cools.'*! 


'e!_ Various aspects of the speculation can be distinguished: 


1. The buddha in an active non-abiding nirvana (apratisthita-nirvana), which is both 
understanding (prajna) and compassion (karuna) (Siddhi). 


C.H.C. 
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According to the Siddhi and many sutras, once bodhi has been acquired, it lasts for- 
ever. But bodhi is acquired. The Siddhi does not mention the Gdi-buddha, the primor- 
dial buddha, the buddha “without beginning or end” (anddi-nidhana, Manjusrinama- 
samgiti) who occupies a foremost place in the buddhology of some sects (see article 
“Adibuddha” in Hastings’ Encyclopaedia). But the Sitrdlamkdra, ix, 77, p. 48, is care- 
ful to say that the buddha is neither singular (anekatva) nor “from the very beginning” 
(anddita); must we think that, at the time of Asanga, the Gdibuddha already had advo- 
cates? <811> 


Burnouf, Introduction, p. 119, has well characterized, from this point of view, the bud- 
dhology of the Lotus: the buddha began. Kern, Sacred Books of the East, p. xxv, thinks 
that the phrase: mayaita ddita eva samadapitah, p. 312, line 4, suggests (intimates) the 
idea that Sakyamuni is an Gdi-buddha. But the meaning is rather that of Burnout: 


It is because of me that these bodhisattvas have been—since the beginning—lead, 
prepared, ripened ...; it is since I reached the supreme state of buddha that I have 
carried out this act of power and heroism.!” 


Postscript; F 811-813 
1. These notes on the bodies of the buddha are nearly exclusively of dogmatic order. 


From all the evidence, the speculation and inventions of the School have their close 
or distant causes in religion, cult, mythology, iconography. In several cases, the chrono- 
logy is supported only by figured monuments. The description of abstract theories is 
only one part, though non-negligible, of the history of buddhology. 


These notes are not even a treatise (Sastra). Not writing a treatise, what then do these 
notes intend to accomplish? — There are indeed serious gaps: the Sraddha-utpdda has 
been deliberately excluded (see F 764, 783); the great sutras, such as the Lotus, the 


2. The buddha im an inactive non-abiding nirvana, which is only understanding (pra- 
jfid) (1.e., suchness [tathata] and knowledge of suchness [tathatd-jfidna]), but non-con- 
scious support of the body of response (ying-kdyas), etc. (Suvarna-prabhasa, above, 
F 800). 
3. The buddha truly “nirvanized’’; one could say “annihilated” if he had ever existed 
(Bhavaviveka; Madhyamikas); but the action of his vow continues on the level of the 
unreal relative (samvrti). 
The “nirvanized” buddhas are active in the Lotus, pp. 248, 270, the “Southern” Nirvana- 
sutra (T12.0375.0388a): “For a long time, I have been settled in the great nirvana’; Stiram- 
gama, Beal, Catena, pp. 316, 319, etc. 

‘2 Compare Paul Mus, BEFEO, 1928: 156, 188. 


C.H. Eternal buddha (aparanta-koti-nistha) 1257 


Lankavatara, have hardly been examined; the variants of the sastras have been very 
imperfectly summarized, as well as the tangle of the unsuspected Chinese sects (see 
Demiéville, Sur l'authenticité ...); to say nothing of the theory of the bodies applied 
to the pantheon. — Our aim was to study the antecedents of the doctrines of the Siddhi, 
that is, the career of the bodhisattva, suchness (tathata), and the rest (see F 721). It is at- 
tained if we have shown that Asanga is at the end of a line of speculative [thinking] 
that is entirely Buddhist. 


2. Do I need to add that this line is, as well, Indian? — Now, since Gaudapada bor- 
rows Buddhist expressions, even more so, takes over texts taken from the “baskets”, 
Mahamati worries if the Buddha of the Lankdavatara does not vedanta-ize. We might 
say that the Lokottaravada krsna-izes. 


The doctrine of the three bodies seems to us to consist exclusively <812> of Buddhist 
materials: but it has been elaborated in a country that loved avatars, where people were 
anxious with the absolute. Arjuna’s chariot-driver is a nirmana-kdya; the sublime body 
he shows to Arjuna, a body visible only to yogins, is the sambhoga-kaya which 1s vis- 
ible only to bodhisattvas; and the ineffable brahman corresponds to the self-nature body 
(svabhavika-kaya) or, better yet, to the suchness (tathata). The comparison of the two 
systems is obvious. 


a. But the body that Arjuna contemplates has nothing Buddhist about it and is re- 
markably different from the bodies of enjoyment (sambhoga-kdyas). - Compare the 
“true body” of Avalokita described in Karanda-vyitha: 


In each of his pores there arise mountains and forests where gods and sages ex- 
clusively devoted to the practice of religion dwell. 


But the Mahd-bhdarata has other apocalypses than that of Krsna, and a god made vis- 
ible by the halo (prabha-mandala). (Senart, Légende, 1“ ed., pp. 113, 129). 


b. The body of emanation (nirmdna-kdya) is, often, but a magical apparition, a phan- 
tom. In several texts, it is truly an avatar: Da zhidu lun (T.25.1509.0278) and above, F 788. 


3. Iwill be more reserved with regard to Iranian, Western, Judaeo-Christian influ- 
ences that Buddhism might have suffered. 


a. Dismissed are here the very old facts, the evolution of Mara which is mixed up 
with Anro-Mainyu, millenarism, messianism of Maitreya ... . We will not touch upon 
“a very old mythological (or ideological) base before which the question of direct bor- 
rowing gets complicated and tends to disappear’. (Barth, iti, p. 189, 1875). 


Amitabha appears as a solar god and his enthronement at the top of one of the Bud- 
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dhist pantheons remains mysterious [neither do we know the origins of the pentad of 
Jinas ...]. But the lotus-matrices of Sukhavati [““Land of Bliss’’] are not Outer-Pamir. 
The luminous gods and the heavens (svargas) are not lacking either in India or in 
Buddhism. Kasten ROnnow’s paper has commented on the White Island: Is the god 
of a thousand rays who welcomes the delivered ones a replica or a rough sketch of 
Amitabha? There are many troublesome facts (see, e.g., Darmesteter on the Maha- 
bharata-Shah-Namah). — For now, “it is possible that quite early, in north-west India, 
in Bactria, <813> in the two Turkestans, Buddhism may have undergone Iranian in- 
fluences. ... But, in such matters, one must be careful.” (P. Pelliot, Traité manichéen, 
p. 336).'% 


b. Iam not led to think that the Prajnid-pdaramitd speaks the philosophical koiné of 
the Mediterranean, or that the theory of the three bedies of the Buddha is a “foreign 
borrowing that never became perfectly integrated into the Buddhist system”.'“ 


163 Jean Przyluski, Légende d’ASoka, pp. 155-158 (Mara), 176 (eschatology), Revue de Paris, 
1929: 326. 
Oldenberg, Der Satan des Buddhismus, in Aus Indien und Iran, 1899. 
The article—although a little mixed up but otherwise excellent—of Nariman, “Quel- 
ques paralléles entre le Bouddhisme et le Parsisme” (Some Parallels between Bud- 
dhism and Parsisim), Rev. Histoire Religions, n. 193, 1912, I, p. 79. 
Hirananda Shastri, Origin and Cult of Tara, Memoirs of the Archeological Survey of 
India, no. 20; account handed in by L.D. Barnett, JRAS, 1926: 765: “I believe that 
Tara is a Buddhist evolute from Anahita, and that her consort Avalokita was originally 
Mithra, who was often coupled with Anahita’’. 


René Grousset, Histoire de la philosophie orientale, 1923: 200; A.K. Reisehauer, Studies 
in Japanese Buddhism, 1917 (Nestorian origin of Amitabha); L.H. Gray, Some recent 
studies in Iranian religion, Harvard Theological Review, xv, 1, 1922: 91; role of the 
Parthians in the translations; Griinwedel, Mythologie, p. 190, etc. 
J. Darmesteter, “Points de contact entre le Mahabharata et le Shah-Namah’, Journal 
Asiatique, 1881, Jan.—Feb. 
The Vinayasitra-tika (Cordier, iti, p. 408) is the work of a Tukhara.of Termez (Pellini, 
Ac. USSR, 1929: 297). Many comments by S. Lévi on the laksanas of Outer Pamir in 
the Vinaya scriptures ... . 

14 ~P. Masson-Oursel, Esquisse, 1923: 273; Oltramare, Théosophie, p. 312. 
S. Lévi, Introduction au Sitralamkara, p. 18; L. Finot, “Compte rendu de la Théosophie’”’, 
BEFEO, 24, 1925: 600; Masson-Oursel, Journal Asiatique, 1913 (1): 19; A. Foucher, Art 
gréco-bouddhique, 11, p. 565; “Versions du Saddantajataka’, Mélanges Sylvain Lévi, 
1911: 231. 
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APPENDIX TWO 


A. ONE HUNDRED DHARMAS IN YOGACARA 
HD = Treatise listing the hundred dharmas (Fi& 45 Fea) (71.31.1614) by Vasubandhu 
SD = _ Seventy-five dharmas of the Sarvastivada (e.g, in AbhidharmakoSa-bhasya) 


“HD-1-8 (8 I. Mind (citta Ce) | 
| HD-9-60 ; 5] II. Associated mental factors (citta-samprayukta-caitta/caitasika CREE GES tp Fr Aik) | 
“HD-9-13 15 | A. universal (sarvatraga #47) non-obscured-non-defined (anivrta-avyakrta) . | 
“HD-14-18 [5 a B. special (viniyata }!|3%) : | 
“HD-19-29 11] C. good (kusala#) 

-HD-30-35 '6 | D.defilements (klesa THIS) | 
| HD-36-55 [20| £. subsidiary defilements (upaklesa WAtE 1K) 

THD-s659 14 | Rundetermined (anivata 7) a 

"HD-60-70 11 | TIL. Matter (rapa €43#:) oe oe 
HD-71-94 24 | IV. Formations disassociated from mind (citta-viprayukta-samskara 1°)» 7 FEREFT YE) | 
“HD-95-100 6 | V, Unconditioned factors (asamskrta # %¥) 4 


1. visual cognition (caksur-vijfndana AR GX) 


2. auditory cognition (Srotra-vijndna FH) 


3. olfactory cognition (ghrdna-vijhana Sax) 


4. gustatory cognition (jihva-vijhana TF i) 


5. tactile cognition (kdya-vijfana ix) 


6. mental cognition (mano-vijnana HX) 
7. defiled cogitation (klista-manas FRA EX) 
a. afflicted view of a self (atma-drsti & A) 


b. delusion regarding the self (Gtma-moha #¥=) 


—+ 
I 


. c. conceit regarding the self (@tma-mana x2) 


d. afflicted self-love (atma-sneha =) 
| HD-8 8. store-cognition (Glaya-vijnadna (ay 3 HS BY) 
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II. Associated mental factors (citta-samprayukta-caitta) 
oe a — z 


HD-9/SD-20, 1. mental application (manaskara {EF & 

‘HD-10/SD-17 | «2. contact (sparsa fi) _ 
“HD-11/SD-13 Ee ge eeation (vedana a) | | | 
“HD-12/SD-15. 4. ideation (samjna #8) Oo dl 
‘HD-13/SD-14 | | ‘5. volition (cetana EX) 


HD-14/SD-16 | 1. predilection (chanda aX) 


HD-15/SD-21 | 2. resolve (adhimoksa [PS #) _ 
“HD-16/SD-19 : i 3. memory (smrti 2) . | | 
“HD-17/SD-22 . | aie 4. concentration (samadhi 7) 7 

‘HD-I8/SD-18 5, understanding (prajfia #) ; 


“HD-19/SD-23 


| 1. faith (sraddha {%) 
“HD-20/SD-32. | | 2. vigor (inva HE) re 
‘HD-21/SD-27. | | ~——~—:3. modesty (hr fff) a eee 
| “HD-22/SD-28 a ie 4. shame (apatrapya Hi) ea | 
“HD-23/SD-29. 5.non-greed(alobha #2) 2=2=~=~“‘ UD*é‘( ai‘ ‘ié;!;*;*;*;:C*rT 
HD-24/SD-30 : i [ 7 6. non-hatred (advesa MEH) On tt 
IHD25° =~ fron cdelosion (Camoha WEED) - =a 
/HD-26/SD-25 _ as 8. ease (prasrabdhi 2) 7 —_ 4 
“HD-27/SD-24 | 9. heedfulness (apramada 7.3%) 
“HD-28/SD-26 | | 10. equanimity (upeksa {T#2) as 
"HD-29/SD-31 4 11. non-harmfulness (avihimsa R'E) 7 


| HD-30/SD-55 1. attachment (rdga £7) 

‘HD-31/SD-56 | | ——_2. hostility (pratigha HA) 
HD-32/SD-57 | 3. conceit (mana {#) 

“HD-33/SD-33 | i 4. ignorance (avidyd #649) [or delusion (moha #e2)) _ | 
‘HD-34/SD-58 || —_5, doubt (vicikitsa 88) — 
HD-35 i 6. lack of proper view (ku-drsti 7-1E & [or #= FA) | 


| HD-36/SD-41 1. anger (krodha 72°) 


“HD-37/SD-42 2. enmity (upanaha ‘f) | 


III. 


-HD-56/SD-52 
HD-5YSD-51 

-HD-58/SD-53 
‘HD- S9/SD- 54 — 


“HD-51/SD-37 
-HD-52/SD-38 
-HD-53 ei 
‘HD-540 
agg 
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/HD-38/SD-45_ | 4 3, furiousness (pradasa 1 : 7 
-HD-39/SD-46 | : | | 4. concealment (mraksa B) 7 ; | 
HD-40/SD-48 : | 5. deceit (maya wt) | 
“HD-41/SD-43 a: 6. -dissimulation (Sathya # Eq) - ; ; | 
HD-42/SD-49 Ss. pride (mada 1 : | 
“HD-43/SD-50 | 8. harmfulness (vihimsa He) oe 
‘HD-44/SD-44. 00 9 envy (irsya cae as 
“HD-45/SD-47,——~*=«*@zC@ avarice (matsarya |) / 7 
“HD-46/SD-39 11. non- modesty (Ghrikva # ett) - — 
-HD-47/SD-40 12: shamelessness (anapatrapya 3 site 1) a CE 
“HD-48/SD-36 13. non-faith (asraddhya i) 

“HD-49/SD-35 14. slackness (kausidva WH)” ees 
‘HD-50/SD-34. =——~—«XT 5. heedlessness (pramada BOR : _ 


“46: languor (styana HES yr) 
a restlessness (auddhatya fH SR) 


18. impaired memory (musita i smrtih ¢ He a -_ 


_19. lack of proper discernment (asamprajanya ARIES) oo 


~ 20, distraction (viksepa BL) 


Polo 
=e 


1. drowsiness (middha PRE FR) 
a egret (kaukreva FR E [or i) 


s initial inquiry (vitarka =) 


4, investigation (vicara fal) 


Matter (rupa-dharma) 


ce ET es = : as aera = oe a —=—isti‘—<—<—é‘—ésCs—C—COC 
-HD-61/SD-2 2. ear r (srotra #H) RE 
-HD-62/SD-3. 3. nose (ghrana Bh) _ 
‘HD-63/SD-4 4. tongue (jitva Hi) OO 7 
‘HD-64/SD-5 5, body (kaya) a 
-HD-65/SD-6_ 6. visible form (ripa 3) OB 
‘HD-66/SD-7 =| ——_7.. sound (Sabda 8) Oe : 
-HD-67/SD-8 | q _ ~ 8. odor (gandha # ) CO 
-HD-68/SD-9 | i | 9. taste (rasa ok) se “74 
| HD-69/SD-10. i i 10. touch (sprastavya fi) ; : oe i 
| HD-70/SD-1 1 " : Ii. ripa a as comprised within dharma- ~ayatana (dharmayatana-r ripa atk Ff on 


IV. 
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Formations disassociated from mind (citta-viprayukta-samskara)' 


at 


= 


| HD-7USD-59 1. possession (prapti ##) 7 
HD-72/SD-65 2. vital faculty (jivitendriya fit) 
HD-73/SD-61 Po 3. similarity or group-homogeneity (sabhdagata, nikaya-sabhaga el 5y) ~* 
HD-74 4. seeds of the two hindrances (prthagjanatva Hl AE PE) 

HD-75/SD-63 5. attainment of non-ideation (asamjni-samapatti #78 XE) 
HD-76/SD-64 6. attainment of cessation (nirodha-samapatti PURE) 
HD-77/SD-62 7. ideationlessness (Gsamjfrika #&*6 5) 
HD-78/SD-70 | 8. names (ndma-kaya % 5) 

| HD-79/SD-71 | 9. phrases (pada-kaya 4] 3) 
HD-80/SD-72 | 10. syllables (vyafijana-kaya MF) 
HD-81/SD-66 | | 11. origination (ati 4) oe 
HD-83/SD-67 | 12. duration (sthiti () . 
HD-82/SD-68 | 13, deterioration (jara %) 
HD-84/SD-69 14. impermanence (anityata f #) 
HD-85 [| 45, continuous process (pravrtti {i #4) 

|HD-86 16. (karmic) determinate difference (pratinivama 5 #2) Oo / 
HD-87 | 17. (karmic) correspondence (yoga FH FE) 

18. rapidity (java BK) : : a 

HD-89 19. sequential order (anukrama °K 3) i. 
HD-91 7 20. time (kala Fe) : 
HD-90 21. place (desa i) 
HD-92 : [ | 22. number (samkhya 2Y) : 
HD-93 23. congruence or concordance or concourse (sdmagri FU VE) 
HD-94 | | 24. incompatibility or discordance or modification (anyathdtva 7X #0 PE) 


| As for the fourth of the twenty-four formations dissociated from mind, i.e., #24: 
(prthagjanatva), Nakamura, Bukkyo go daijiten (36d) states: 


1. being a prthagjana; 

2. in Sarvastivada: not obtaining the arya-marga; 

3. in Sautrantika: the state of consecution without bringing forth the G@rya-dharma; 

4. in Yogacara: the klesa-bijas (distinguished in terms of being aniyata- or niyata- 
gotra). 


Ding Fubao: The hindrance (@varana) of prthagjanatva is terminated at the first stage 
(bhimi). This hindrance consists in the two: “of defilements’ (klesa) and “to what is 
to be known” (jfeya). 
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Unconditioned factors (asamskrta) 


'HD- 95/SD- 73 


| 
4 id ahs eres 2S 
| 


-HD- -96/SD-74 


i 
| 
ie 


| HD- 97/SD- 75 


ih oe Soe 
1. space (akasa hii 


lin 2 SHE ft 2s) 


a cessation due to deliberation (pratisamkhya- anirodha +2 ph se 4) 


3, cessation not due to deliberation (apratisamkhya- -nirodha IEE BEA) 


4. immovable ( (anifijya ABH BSE Ys) 


5. cessation of ideation and sensation (samjna- -vedayita- nirodha bes BE Ys) | 


6. suchness (tathata ELM AS) 
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Foreword 


Some time before his death, my husband, Louis de La Vallée Poussin, put down on 
index cards an alphabetical list related to the Siddhi of Xuan Zang, of which he had 
published, in 1928, an annotated translation. He combined this with a certain number 
of references to other works of the Vijfanavada system, such as the Madhydntavibhaga 
and the Lankdvatara. Since detailed indices of these later texts have been published 
since, we have here retained only the index cards interesting in the context of the 
Siddhi. | want to express my heartfelt gratitude to Mr. Etienne Lamotte, professor of 
the University of Leiden, disciple of my husband, who was entrusted to complete the 
index cards and to classify them. I equally would like to thank the Fondation Universi- 
taire de Belgique, which was kind enough to cover the printing cost, and Mademoiselle 
Lalou for including the index in the collection Buddhica in which my husband had 
already published the translation of the Siddhi. 


Ms. Louis de La Vallée Poussin 


Forest (Bruxelles), 20 January 1948. 
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l. General Sanskrit-English Index-Glossary 
a Index of Proper Names 


The page numbers mentioned in the indices refer to the French page numbers of La 
Vallée Poussin’s translation, and not to the page numbers of our English translation. 
The French page numbers are easily detectable in all our translations since they are 
inserted within angled brackets into the translation, e.g., <415>. 


Notice that LVP’s original index which was completed by Etienne Lamotte consisted 
mainly only of an index of Sanskrit terms and not the translations of these terms. 


Further notice that we added many new entries to this original index. 


The order of the two indices follows the Sanskrit alphabet. 
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[Note: page numbers refer to the page numbers in the French translation. ] 


A 


amé§a [part], 363. — vijfiianam§a [part of vijnana] or vijiiana-bhaga [part of vijnana], 129; prati- 
ghaméfa [part of hositility], pratighamSika, 363. 
akaranata, 610. 


akarmanya [inapt], 373, — akarmanyata [inaptitude; non-suppleness, weakness], 332, 372, 608; 
with good minds, 259. 


akala-mrtyu [death occuring prematurely], 404. 


akuSala [bad], définition, 292. — akuSala-dharma-tathata [suchness of bad dharmas], 535. — 
akuSala-mila [roots of bad], 326, 344-345. 


akrodha [non-anger], etc., 337. 

aklista [non-defiled], 3; aklista ajfiana [non-defiled non-knowledge], 569. — aklista-manas [non- 
defiled manas], 268—271. — aklista-vikalpa [non-defiled figurating], 390-391. 

aksara [syllables], 70. 

aksaraSivat [like piles of seeds in a myrobalan fruit], 102. 

aks4nti [non-receptivity], 337. 


agotraka [not belonging to a family] (aparinirvana-dharmaka-gotra [belonging to a family “not 
determined to obtain nirvana’]), 106, 115, 174, 509, 721, 725, 807. 


agra-tathata, good reading for paramartha-tathata, 658. 

aghanistha, 440. 

agadha [profound], 574. 

ankura [sprout], 119. 

anga [member] of scripture, twelve, 562, 614, 782. 

anga [member] of dependent origination (pratitya-samut pada), 481 and foll.; aksepaka [pro- 
jecting], aksipta [projected], janaka [generative], janya [brought forth], dravya-sat [exist- 
ence as a real entity] or prajiiapti-sat [existence as a designation], klista [defiled] and 
aklista [non-defiled], 490 and foll. 

angulyagra [finger-tip], 129-130. 

acala bhiimi [immovable stage] (nimittabhoga-kampanat), 616, 730. 

acittaka [without mind], 61, 401; acittaka-avastha [state without mind], 60, 202. — acittaka- 
bhiimi [stage without mind] or acittikavastha [state without mind], 195-196, 202, 245, 400, 
410. 


acintya [inconceivable], 503, 606, 699; the four inconceivables, 774. — acintya-parinamiki, 
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upapatti, cyuti, 502. 
acirena [quickly], 609. 
ajfiana [ignorance; non-knowledge], 329, 345. — ajfianat [due to ignorance], 431. 
anu, see paramanu; anutva-mahattva, 33. 
atad-bhava-Stnyata (tathabhava-Sinyata), 543. 
atimana [overweening conceit], 346. 
atimuktaka [sesame], 119. 
atimtrcha [extreme stupor, i.e., fainting], 196. 
ativiSuddha [very immaculate], 167. 
atitadhvan [the past], 65. 
atyanta-prahana [definitive abandoning], 492. 
atyantabhava [that which does not exist in the absolute sense (hair of the tortoise)], 28, 54. 
atrapa [shamelessness] (ou anapatrapya), 362, 369. 
atha [“and’, “with’], 377. 


aduhkhasukha vedana [neither unbeneficial nor beneficial sensation, or neither disagreeable 
nor agreeable sensation], 299. 


aduhkhopadhi [are not the support of suffering], 672. 

adrsta-satya [before having seen the truths], 507. 

adbhuta [extraordinary], 68. — adbhuta-vastu [extraordinary things] or a&carya-vastu, 48, 222. 

advaya-svabhava [being in its nature free of duality], 215. 

advayahamkara, 753. 

advesa [non-hatred], 327: 

adharma [the unlawful], 616. 

adhikara-paramata paramitanam, 627. 

adhigam [realized; realizing], 434, 607. 

adhigama [realization], 169, 171; adhigama-dharma-nimitta-parivarjana [eliminating the 
notion of the dharma of realization], 616. — adhigama-param@rtha [absolute truth qua 
realization], 551, 559; adhigama-samvrti (?) [conventional truth qua realization], 551. 

adhimatra-kriya [emminent activity], 121. 

adhimoksa-bala [power of resolve], 572. 

adhi-cittam §iksa [training in higher thought], 313, 632. 

adhi-citta-vihara (abode of superior mind or concentration), 730. 

adhipati [dominance], 60, 324. — adhipati-pratyaya [condition qua dominance] 43, 91, 481, 448, 
673; and the simultaneous supports (sahabht-a$rayas), 230; and the twenty-two controlling 
faculties, 449; four situations, 448, 682; adhipati-pratyaya-aSraya [support that constitutes 
the condition qua dominance], 228, 230. — adhipati-phala [fruit of dominance or the fruit 
of the dominant cause], 465. — adhipati-bala [dominant power], 136. 


adhi-prajiiam vihara [abode of superior understanding], 730. 
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adhimatra [extreme], 316; adhimatra-adinava [extreme fault], 339. - adhimatratama [very 
powerful], 63. 


adhimukti [resolution; trusting understanding], 563, 565, 572, 731. — adhimukti-carya-bhimi 
(vihara) [stage of resolute conduct], 575, 580-581, 584, 609, 637, 729, 731. — adhimukti- 
manask4ra [mental application proceeding from resolution], 140. 


adhimuc [believe-understand; recognize], 173, 177. 

adhimoksa [resolve], 257, 297, 310-311, 314, 321, 627. 

adhi-Sila-vihara [abode of superior morality], 730. 

adhisthana [basis; blessing], 125, 360, 771; of sendriyaka-kaya [having “conserved” his body- 
endowed-with-faculties], 508; adhisthana [basis, fifteen], 453; and the four conditions, 
463; and the five fruits, 465. — adhisthana-vaSitva [mastery in conservation], 771. 

adhisthita [being influenced], 433. 

adhyavasana [appreciation], 344. 

adhyavasaya [strive], 495. 

adhyatma-vidya, 622. 

adhyatma-samprasada [personal serenity], 323. 

adhyaropa [“imputation”; “affirmation”] (sam&ropa), apavada [negation], 417, 419; adhyaropanta 
[extreme thesis of affirmation], 419; adhyaropita [imputed], 88. 

adhya§a [disposition], 574, 591; adhyaSaya-paramata [excellence of disposition], 626. 

adhyahar [directing], 146. 

adhvan [time], 524. 


anu [fine], 63; anutva [atomicity], 33, 46; anurtipa (samghatanu) [molecule made up of seven 
atoms], 45; anusiksma [extremely subtle], 142. 


anadhisthana [without basis], 427. 

ananta [vast], 574. 

anantara [immediate], 242; anantara-niruddha [immediate antecedent cessation], 457. 
ananyathata, 743. 

anapatrapya [shamelessness], 324, 368. 


anabhinivega-laksana [characteristic qua non-adherence], the fifth of the five characteristics 
[laksanas], 538. 


anabhisamsk4ara-anabhoga [free from instigation and of effort], 730. 


anabhisamsk§ra-aviparita-jiiana [knowledge that, without effort, cognizes in a non-upside- 
down way], 422. 


anabhisamsk4ravahin, 635. 

anabhisamsk4@rena [takes place spontaneously], 395. 
anabhyutsaha [indolence], 374. 

analamta [insatiability], 330. 


anavastha [infinit regression], 134. 
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anagatadhvan [the future], 65. 

anagamya-samadhi [concentration of the preparatory concentration], 489. 

anagantuka [non-adventitious], 215. 

anagamin [non-returner: third fruit], 409, 493. 

anaghata [non-irritation], 327, 336. 

anajiatamajiasyami [coming to know what has not been known], 343, 449-451, 584. 

anatmadyadhimoksa, 627. 

anadikalika [from beginningless time], 102, 513. — anadikalika bija [seeds from beginningless 
time], 102, 107, 513. — anadikalika-nan4-prapajfica-bija, 479. — anadikalika-prakrti-Suddha 
nirvana [nirvana that is intrinsically pure from beginningless time], 670, 672, 675. — anadi- 
kalika vasan4 [trace that is without beginning], 17; anadikalika-vitatha-vasana [false trace 
existing since beginningless time], 16. 

anadinidhana-buddha [buddha “without beginning or end’’], 810. 

ananatva-tathata (good reading for abhinnatathata), 659. 

anabhisamskarika [spontaneous], 593. 

anabhoga [free from tilting; spontaneous], 146, 334, 617; anabhogatas [without it being neces- 
sary to make an effort], 617; anabhogat [without there being an intent], 617. — anabhoga- 
marga [spontaneous or effortless path], 635, 651. — anabhoga-vahita, 617. 

analambhana-vijiiana-pratyaksopalabdhi-jiana [knowledge that apperceives that the cognition 
without real object includes direct perception], 422. 

analamban4a maitri [loving-kindness without object], 690. 

anasakti [non-attaching], 326. 

anasrava [pure; the awakened], 63, 253; ~ anasrava-jiiana [pure knowledge], 80. — anasrava- 
drsti [pure view], 457. 

anasrava-dharma [pure dharmas], bringing forth of suffering (duhkha), 509-510; anasrava- 
dharma-prabandha [procession of pure dharmas], 513; anasrava-dharma-samtana [series 
of pure dharmas], 768. 

anasrava-dhatu [pure element], 693-694; and the quality of the saint, 641. — anasrava-samskrta 
[the pure conditioned], 527, 561, 527, 610, 666. — anasrava-samadhi [pure concentration], 
510. — anasrava-samtana [pure series], 166. — anasrava-skandha [pure aggegates], 767. — 
anasrava-hetu [cause of the “pure”] 111. — anasravalambana kleSa [defilements with pure 
object], 361. — anasravavahaka-prstha-labdha, 541. 

aniksipta-dhurata [non-abandoning of the harness], 331. 

anitya [impermanent] and anityata [impermanence], 527, 531. — anityata [impermanence], 
the three kinds of, 542. To correct according to Madhydantavibhanga, p. 117: asadanitya, 
utpadavyayanitya, samalamalanitya. — anitya-ra§i [non-determined category], 722. 

animitta [being free of marks and ideas], 598, 662. 


aniyata [undetermined factors], 258, 298, 383-385; aniyata-gotra [non-determined family] 
[changing the family], 510, 723. — aniyata [undetermined ones; action whose retribution 
will or will not be experienced], 296, 404. 
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anirodham anutpadam [non-ceasing, non-arising], 536. 
anivrtavyakrta [non-obscured-non-defined], 257, 571. 
aniscita [not yet determined], 257 311. 

anirsya [non-envy], 337, 366. 

anu [after], 245. 


anukila [favorable], 150. — anukitlata [adaptation] [Sraddha (faith)], 322. — anuktla-visaya- 
laksana [favorable characteristics of the object], 299. 


anugrahaka [the comforting], 297. 


anuttara [great], 574. — anuttara-dharma-chanda [predilection when longing for the realization 
of the higher dharmas], 318. 


anutpatti [non-arising], 496; anutpattika [destined not to arise], 641. — anutpattika-dharmaka 
[incapable of arising], 220, 604. — anutpattika-dharma-ksanti [receptivity with regard to 
dharmas destined not to arise], the three kinds of, 546-547, 621, 780; anutpattika-dharma- 
ksanti-visuddhi-vibandha-kleSa [defilement that hinders the purification of the receptivity 
with regard to dharmas destined not to arise], 655. — anutpatti-prahana [abandonment qua 
non-arising], 497. 


anutpanna [unarisen], 556. 

anutpada [non-arising], 65; anutpada-anirodha ... anagama-anirgama-tathata [non-arising; non- 
ceasing; ...; without coming; without going], 536. — anutpadad va tathagatanam, 743. 

anupakara, 363. 

anupacayanapacaya-tathata [true suchness qua being neither increasing nor decreasing], 659. 

anupanaha [non-enmity], 337. 

anupalabdha [not apperceived], 426. 

anupalambha [without object perceived; without object to seize; without perceiving], 606-607. 

anupirva [gradually], 591. — anuptrva-samapatti, 406. | 

anupratipatti-adhisthana [basis as promotion], 458, 465. 

anupraskandha [penetrate], 421. 

anubhava [experience], 72, 147, 299. 

anumana [inference], 26; anumanabhasa [faulty reasonings], 189. 

anumodana [approbation], 629-630. 

anuraksa, 574. 

anuloma-carya [conduct qua conforming (= stages [bhiimis] 2—7)], 729. 

anuvyavahara-hetu [cause as conventional experience in accordance with speech], 453, 478. 


anufaya [proclivity] (klega [defilement]), one hundred and twenty-eight and ninety-eight kinds, 
566; coarse ..., strong ..., 357, 637. — anuSaya [proclivity] = bija [seed], vasana [trace], 71, 
(viprayukta [dissociated]), 565, 643. — anuSayana, 695. 


anusanga [adhere], 566. 


anusangena, 604. 
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anusmarana-vikalpa [figurating consisting in recollecting], 390. 
aneka [multiple], 34. 


anta [extreme views], 160. — antagraha-drsti [afflicted view of holding to an extreme], 302, 349, 
352-353. 


antara-bhava [intermediate existence], 191, 200, 401; of the fourth meditation [dhyana], 358. 
antara-mrtyu [premature death], 486. 

anyathatva (transformation; modification], 6. 

anyathabhava [transformation], 67. 

an yonya-bijaka [seeds of one another], 207. 

anyonyam apeksante [assist one another], 45. 

apakarsati [expelling], 609. 

apagata [free], 607. 

apatrapya [shame], 324-326. 


aparaparyaya [another definition], 623; aparaparyaya-vedaniya [(action) whose retribution is to 
be experienced later], 404. 


aparantaka-koti-nistha [lasting or enduring until the end of time], 513, 662, 671, 681, 803, 807. 
aparavrtta [non-transmuted], 250. 


aparigrhita-tathata (better than aparigraha-tathata [independent and non-seizable true such- 
ness]), 658. 


aparicchinna [non-determined, indistinct], 142. 


aparinirvana-dharmaka [not determined to obtain nirvana] (agotraka), 115; aparinirvana- 
dharmaka-gotra [family of those who will not attain nirvana], 106. 


aparyapanna [transcendent to or not included in existence], 536 (tathata [suchness]), 716. 

apavada [negation], 417; aparvadanta [extreme thesis of negation], 419. 

apaya [bad destinies], 293; apaya-samatikrama [going beyond the bad destinies], 609. 

apunya [non-meritorious], 473. 

apurva sattva [new sentient being], 807-809. 

apeksa-hetu [considering cause], 453-454. 

apeksya [regarding], 324, 369. 

apratigha [non-resistent], 38. 

apranihita-vimoksa-mukha [gate of liberation of wishlessness], 545. 

apratipanna [deny], 3. 

apratibandha-adhisthana [basis as non-obstacle], 459. 

apratisthana (root is not relying on anything), 427. — apratistha-nirvana [non-abiding nirvana], 
671, 677, 679, 683, 777, 810. 

apratisamkhya-nirodha [cessation not due to deliberation], 74, 76, 497, 610; not absolutely, 679. 

aprada§a [non-furiousness], 337. 


apradosa [absence of excessive anger], 337. 
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apramana-bija-samcaya [accumulation of numberless seeds], 105. 

apramada [heedfulness], 332. 

apravrtti [non-processing], 329. 

aprapti [non-possession], 54—58. 

abandhyacary4niyatipata [assured as to unfailable conduct], 736. 

abijaka [without seed] (aggregates [skandhas] of the arhat), 229. 

abuddhi-piirvam [without prior reflecting], 638. 

abrahma-carya [unchaste conduct], 631. 

abhaya-dana [giving of security], 620. 

abhava [non-existence], 57, 67, 141; abhava [non-existence], four and five kinds of, 36, 55, 531. 
— abhava-dharma [non-existing things], object of cognition, 140-141, 553. — abhavanitya 
[impermanent par inexistence], 542. — abhava-nimitta-vikalpa, 389-390. — abhava-prati- 
vedha [penetrative understanding of non-existenc], 519. — abhava-Stinyata [emptiness of 
non-existence], 543. — abhavanityata [impermanent in terms of non-existence], 542. 

abhijiia [superknowledge], 317; the five and the sixth, 782; abhijfidbhinirharaya dhyanam 
[meditation qua generating the superknowledges], 621; abhijiia-vasita [mastery of the 
superknowledges] 659, 741. 


abhidhana [expression] and the specific characteristic [svalaksana], 87; 536, 577; abhidhana- 
laksana [characteristics qua the expressions(s)], the second of the five characteristics 
(laksanas), 538. 


abhidheya [that which is expressible], 87, 602; abhidheya-laksana [characteristics qua that which 
is expressible], the first of the five characteristics (laksanas), 538; abhidheya-abhidhana- 
sambandha-laksana [characteristics qua that which is expressible and qua the expression(s)], 
the third of the five characteristics (laksanas), 538. 


abhidhya [covetousness], 53. 
abhinandana [delighting], 629. 


abhinirvart [bring forth], 234, 287, 480; abhinirvartaka [bring forth], 460; abhinirvrtta [brought 
forth], 189. — abhinirvrtti-hetu [bringing forth cause], 118, 435, 453, 456. 


abhinirhar [induce], 402. — abhinirhar-, avah-, [induce] 621, 628; abhinirharati [induce], 563. 
abhinivié [adhere to], 540, 599. 
abhinivista [objects of adherence], 541. 


abhinivega [attachment], abhiniveSaka [that which adheres] and abhinivista [objects of adher- 
ence], 181, 538, 541; abhiniveSaka [that which adheres], 541; abhiniveSa-laksana [charac- 
teristic qua adherence], the fourth of the five characteristics (laksanas), 538. 


abhinna-jatiya-tathata [true suchness qua being non-differentiated in regards to species] (read: 
samtanabhinna), 658. 


abhinna-tathata [true suchness qua being non-differentiated] (read: ananatva-tathata), 659. 
abhipreta [the considered (thing)], 168, 297, 309, 314. 
abhimati [aspiration], 309. 
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abhim4ana [exaggerating conceit], 346. 

abhimukhi [presence], 615; abhimukhi bhimi [stage of presence], 615, 730. 

abhirama [delighted desire], 321, 322. 

abhilapanata [clearly recalls], 311, 314. 

abhilapana [recalling], 312. — abhilapanata [clearly recalls], 311. 

abhilapa [speech], 394; abhilapa [the expressing] and abhilapya [the expressed], 454—455; 
abhilapa-paribhavita vikalpa, 521; abhilapa-vasana (good reading for name-convention 
[nama-vyavahara]), 478; abhilapa-vikalpa [figurating of manners of expression], 521; 
abhilapa-vijiiana [vijfiiana as manners of expression] (read: vyavahara-vijfiapti), 525. 

abhilas [desire], 317; abhilasa [desire; desire-aspiration; desire for; confidence-hope-desire], 168, 
201, 257, 294, 309, 314, 323. 

abhisyandita [moistened], snigdha, viklinna, 488. 

abhisvanga [clinging], 181, 255. 

abhisamskar [instigate], 145. 


abhisamskaranam cittasya [modeling of the mind], 52; kuSalades [‘constellates” a good, etc., 
mind], 308. 

abhisamskaroti [modality], 52 

abhisamsk§Ara [condition or instigate], 149, 650. 

abhisamksipta [compressed], 383; abhisamksepa [compression], abhisamksipta citta [com- 
pressed mind], 383. 

abhisamcetana, 52. 

abhisamaya [true understanding of the truth], 575; abhisamaya [direct realization], various 
kinds of, 601-605; abhisamaya-ksanti [direct realization receptivity] and jiiana [knowl- 
edge], 594-595; abhisamaya-samutth4na [direct realization qua origination], prapti [qua 
possession], nisyanda [qua outflow], paripiri [qua completion], 601. — abhisamayantika 
[acquired at the end of direct realization], 451, 584, 604; abhisamayantika-jiiana-satya- 
abhisamaya [direct realization of the truths in the knowledge acquired at the end of direct 
realization], 604. 

abhisampratipatti, 323. 

abhisampratyaya [firm conviction], 320-321, 323. 

abhiksnam [repeatedly; several times], 17 513, 607. 

abhita [non-true; false; non-existent], 77, 80, 479; abhita-parikalpa [false imagination; imag- 
ination of the non-existent; imagination of unreal things], 17% 215, 512, 417% 419, 424, 516, 
518-519, 523; abhtta-vikalpa [false figurating; figurating of the unreal], 516; abhita- 
sam4aropa [power of believing in non-existent things], 214. 

abhiitva bhavah, 67. | 

abhedya-prasada [supramundane lucid faith], 603. 

abhyantara-hetu-vaSat [power of the internal causes or seeds], 16. 


abhy§asa [practice], 606; abhyasa, dirgha-k4ala [application for long periods of time], etc., 330. 
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abhyahata [stirred], 174. 

abhyudaya [increase], 627. 

abhranti [non-erroneous], support (samniSraya) and outflow (nisyanda), 666. 

amada [non-pride; humility], 337, 368. 

amanasik4ra [absence of mental application], 634. 

amara-viksepa [questions of the immortals], 350. 

amatsarya [non-avarice], etc., 337. 

amana [non-conceit], 338. 

amaya [non-deceit], 338, 367. 

amusita-smrtita [non-failing of memory; non-impaired memory], 338. 

amiula [without root], 427. — amulah sarva-dharmah [all dharmas are without root], 427. 

amoha [non-delusion] and prajiia [understanding], 320, 327-328, 373. 

amraksa [non-concealment], etc., 338, 364. 

ayathartha [not conforming to the object], 83. 

ayatharutartha, 558. 

ayonigo-manaskara [incorrect mental application], 339. 

araksanas [that which does not need to be guarded against], three, 573. 

arati [discontentment], 337. 

arapacana, 613. 

arupa-vijiiana [immaterial cognition], 428. 

ariipin [non-material], 491. | 

arupy anidarSanam, 635. 

arcismati bhimi [stage of blazing understanding], 615, 730. 

artha [thing; object; object-referent; purpose], 41, 127 130, 257, 336; artha-dharani, 615; artha- 
paramartha [the absolute qua object-referent], 551; artha-pratisamvid [unhindered know]- 
edge of the designated thing or meaning], 652; artha-matra [objects-only], 718; artha- 
vikalpa [figurating of a thing] and nama-vikalpa [figurating of a name], 521; artha-vijiiapti 
[that which makes meaning known to another], 478; artha-samjiia [ideation of things], 582; 


arthantarabhipraya, 558; arthabh4sa [images of objects], 600; arthabhisamaya [direct 
realization of the meaning], 601. 


arhat, definition, 162; and manas, 267; and defilement (kleSa), 506; conserve vital energies, 
510—511; death, 196, 438—439; arhat who has become a bodhisattva, 163. 


arhat-tulya, 165. 

alaksana-kaya, 783. 

alaksana-nairatmya [non-existence of characteristic], 543. 
alaksana-vada, 188. 

alajja [non-embarrassment], 369. 


alata-cakra [fire-brand wheel], 13. 
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alobha [non-greed], 326, 337, 344. 

avakasam dadati [providing a place], 73. 

avaktavya [one cannot say], 14. 

avagama-hetu (?) [understanding cause]. 453. 

avatara-citta [mind of entry], 17. 

avadya [transgression], 324. 

avadyena lajja [embarrassment about transgressions], 324—326. 

avadhar [ascertain], 318; avadharana [ascertainment], 257, 263, 308, 310, 314. 
avadhi-pranidhana [a vow for a time], 62. 

avadyena alajja [embarrassment about transgressions], 369. 

avabodha [clear understanding], 327. 

avayavi-rupa [parts-possessing matter], 44. 

avalokana (7?), 599. 

avavada [admonishment; amonish], 365, 367. 

avastuka kleSa [not having a real object], savastuka kleSa [defilements having a real object], 361. 


avastha [state; period], 57, 377, 562, 606; avastha-vada, 396; avastha-viSesa [different modes or 
states; particular state or mode; special or particular modalities], 70, 362. 


avikalpaka [without conceptual figurating], 141; avikalpaka-jiiana [knowledge without concep- 
tual figurating], 267. 


avikalpana [without conceptual figurating], 597. 

avikarin [unchanging; immutable], 116, 150, 549. 

aviksepa [non-distraction], 312, 338. 

avighna-bhava [absence of obstacles], 311. 

avicikitsa [non-doubt], 338. 

avijiiapti-ripa [matter of non-informing; non-informing matter], 48, 50—51. 
avitathata [not non-suchness or inerrancy], 743. 

avitark4vicara [not initial inquiry and not investigation], 634. 


avidya [ignorance], 255, 345, 360; two kinds, 567; four kinds, 493; ten kinds, 639, 643, 658; 
avidya [ignorance], absence of the good mind (kuSala-citta), 519; avidya [ignorance] which 
is not the member “ignorance” (avidyanga), 482; avidya [ignorance] relating to the dharma- 
dhatu, 659; avidya aveniki [solitary ignorance], nityacarini [solitary ignorance that is 
constant], kevala-carini [solitairy ignorance that is isolated], 276-280, 492-493; avidyanga 
[member “ignorance’’], 482, 488-489, 494; avidya-bhiimi-kleSa [defilement in the stage of 
ignorance], 506, 572; avidya-visesa [particularities of ignorance], 488. 

aviparita [non-upside-down], 527, 536, 536, 549; aviparitatvat [because they are non-upside- 
down], 537; aviparita-svabhava [non-upside-down nature], 567. 


avipary4sa [without erroneousness], 611. 


avipranasa [non-disappearance], 71. 
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aviruddha [not incompatible], 120. 

avirodha-hetu [non-impeding cause], 453, 459. 

avivarta-carya [conduct qua not turning back], 729. 

avisam yoga-samudaya [origin in terms of non-disconnection], 545. 

avihimsa [non-harmfulness], 335, 368. 

avihethana [not causing injury and anguish to sentient beings], 336. 

avrddhi [non-development], 379. 

avetya-prasada [definitive lucid faith], 323, 603. 

avaivartika [non-retrogressing], from its stage (bhtimi), 162—163 (plus alaya), 271, 735-736, 
778, 781. 

avyatirikta [not separate], 419. 

avyavasthtita-satya [non-distinguished truth], 592. — avyavasthita-satya-m4rga [path into the 
non-distinguished truth], 582, 588. 

avyakrta [non-defined], 57, 93, 120, 265, 293; nivrta [obscured] and avyakrta [non-defined], 152; 
as sasrava [impure], 287; avyakrta-dharma-tathata [suchness of non-defined dharmas], 535. 

avyabadhya sukha (happiness qua being unobstructed], four kinds of, 702. 

aSathya [non-dissimulation], 338, 367. 

aSesa [complete], 674; aSesabhyAsa [final application], 330. 

aSaiksa [non-trainee], how he has impure dharmas, 287; aSaiksa-jiiana [knowledge of the non- 
trainee, ten], 604. 

aSraddha [non-faith] (or auddhatya [restlessness]), 362, 373. 

a$lokadi-bhaya [fear for a bad reputation], 326. 

astama-vijiana [eighth cognition], and the pure and impure seeds (bijas), 100, 138, 388, 434; 
— astama-vijiiana [eighth cognition], names that are agreeable with all the states of the 
eighth; names that are agreeable with certain states, 166-168. — asthama-vijiiana [eighth 
cognition] and the seven cognitions (vijfianas), 140-141, 215-216. — asthama-vijiiana 
[eighth cognition] = anadikalika dhatu [from beginningless time, there is an element], 169. 
— asthama-vijiiana [eighth cognition] (alaya-vijiiana [store-cognition], etc.), 94-220; and 
the primal matter (pradhana) of the Samkhyas, 172. — asthama-vijfiana [eighth cognition] 
of the Buddha, 513; see vimala-citta; — asthama-vijiiana [eighth cognition], kranta$raya 
[opening and guiding support], 242, 245; sahabhi-asraya [simultaneous support], 232, 237, 
241. — asthama-vijiana-paravrtti [transmutation of the eighth cognition], 665. — asthama- 
vijiianalambana [object of the eighth cognition], 446. 

asattva [non-sentient things], 26. 

asad-dharma [the non-existent], 67, 525. 

asamkirna [unmixed], 191. 

asamanvagama [non-possession], 57. 

asamvidita [unrecognized; difficult to know], 142, 198, 208, 681, 688; asamviditakara [the mode 
of operation being unrecognized or difficult to know], 124, 142, 198, 681, 688. 
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asamskrta [unconditioned factors], 15, 72-78, 111, 464, 534, 536, 678, 758; lists, 76-78, 497, 534, 
678; asamskrta = bhtimi [stage], 8-10; asamskrta [unconditioned factors] and pratitya- 
samutpada [dependent origination], 744; asamskrta-tathata [suchness of the unconditioned 
factors], 536. 


asamklista-vyavadata-tathata [true suchness qua not being polluted and not being purified] (read: 
nihsamkleSa-visuddhi-tathata), 649, 659. 


asamkhyeya [innumerable aeons, three], 731-734. 
asangajfiana [unobstructed knowledge], 617, 683. 


asamjiiideva [gods without ideation], 62, 283, 400; asamjfiin [gods without ideation], 142; 
asamjili-vipaka [retribution of the attainment of non-ideation], 62. 


asamjiii-samapatti [attainment without ideation; attainment of non-ideation], 61, 283, 402- 
405. 


asamprajanya [lack of proper discernment], 260, 339, 362, 377. 
asampramosa [not forgetting, without blurring], 311. 
asamsarga [non-union], 309. 

asattvakhya [not pertaining to sentient beings], 57. 
asadharana [special], 288, 306. 

aspar$a-vihara [discomfort], 345, 364. 

asmim4na [conceit of egotism], 346. 
asramsananitya [not interrupted], 701, 705. 
asvatantra [not autonomous], 383. 

asvapnik4 nidra [dreamless sleep], 196. 

aham iti grahah [conceiving of “I’’], 479. 

ahamk§Ara [ego] (advayahamkaAra), 150. 

ahri (or 4hrikya) [non-modesty], 362. 

aheya [not to be abandoned], 114, 268, 343. 


A 


akara [mode of operation; aspect; mode], 127, 254, 261. — akara of vijiiana [aspect, mode of 
operation or “form” of vijfiana], 8, 149, 211, 254, 292, 414; of the eighth cognition, 124, 
125, 141-142. — 4karena nirdeSah, 323. 


aka§a [the void], 47. — 4ka$a [space; ether], 30, 73, 76, 421, 471. — 4kaSam kuru [“make some 
space”’], 670. — 4kaSa-dhatu [elementary substance “space’’], 73. 


akimcanya-vitaraga [attachment of the perception-sphere of nothingness], 405. 
akimcanya-sam§4patti [attainment of nothingness], 294. 

akirna-bhavana [“mixture” of cultivation], 493. 

akuficana [modification], 69. 

akrti-dkuficana [modifications of shape], 69. 
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akramana [rise], 676. 

aksip [project; incuded], 97, 286. — aksipta [projected], 482, 487. — aksepaka [projecting], 197, 
460, 481. — 4ksepaka and aksipta (anga) [members that are projecting and that are pro- 
jected], 481. — 4ksepaka karman [action that projects the existence; action that has pre- 
viously projected the existence], 93, 97, 150, 190. 


aksepaka-hetu [projecting cause], karman [action], 118, 453. 

agantuka [adventitious], 498. — 4gantuka kleSa [adventitious defilement], 109, 111, 303, 749. 

agama-pramanya [being authoritative], 275. 

agamas [texts], 222. 

aghata [irritation or enmity], anaghata [non-irritation or non-enmity], 327, 345, 363. 

acara [model, norm], 7. 

ajiiatavindriya [faculty of final and perfect knowledge], 452, 569. 

ajiiendriya [faculty of perfect knowledge], 452. 

atapin [being courageous], 330. 

atmabhinive§a [belief in and adherence to the self], 15. 

atma-graha [belief in a self; conceiving of a self; seizing of a self], 6, 12-22, 110, 174, 250, 
267. — 4tma-graha [belief in a self] and dharma-graha [belief in dharmas], among those in 
whom they are active or have ceased, 271-273. — 4tma-graha [belief in a self] among sen- 


tient beings without ideation (asamjfii-sattvas), 283. — 4tma-graha-vasana [trace of the 
conceiving of a self], 479. 

atma-drsti [afflicted view of a self], and moha (delusion), mana (conceit), sneha (afflicted love), 
15, 225, 255; and atmiya-drsti (afflicted view regarding that which pertains to a self; afflic- 
ted view of mine), 15, 348; its object (alambana) or object-field (visaya), 16. 

atma-dharma-vikalpa-vasan4 [impressions left in the mind by the figurating of a self and of 
dharmas], 10. 

atman [self], 7, 567; and the aggregates (skandhas) 13-15; the self (Atman) of the non-Bud- 
dhists, 12-15, 23. - 4tma-para-visesa-vijiiapti, 479, 525. — 4tma-preman [affection or 
attachment for the self], 255. — 4tma-prem4spada [the place of the attachment to the self], 
91. — atma-sneha [afflicted self-love], 174—175, 181. — 4tmatmtya-drsti [afflicted view of 
self and of mine], 250. — 4tmabhinive§$a [adherence to the self], 15; its object, 181. 

atmiya-graha [conceiving of the self; conceiving of mine], 250-252. 

atyantika [perfect], 611, 675. 

adadati [hold; retain; take; seizes-holds; seizes], 98, 171, 475. 

adarSa [mirror] and bimba [image], comparison, 412. — adar$a-jfiana [mirror-knowledge], 84, 
681, 685, 688, 691, 706. — 4darSa-jiiana [mirror-knowledge], universal condition qua domi- 
nance (adhipati-pratyaya), 682, 696, 713. — adarSavat [like a mirror], 430. 

ada [seizing and holding], 201. — 4da-, upada-, samada-, 173. 

adana-vijiiana [retaining cognition], 98, 166, 169, 171, 173, 193, 439, 446. 

adi [beginning; innate], 19, 109. 
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adikarmika [beginner], 508, 729, 736. — adikarmika-sambhara-bhitmi [stage (bhumi) of the 
accumulation of a beginner], 728. 

adi-buddha, 802, 810. 

adi-visuddha [primordially immaculate], 110-111. 

adi-santa [calm in itself], 556, 671. 

adha [place], 92. 

adhar [preserve [or increase], 202. 

adhyatmika [internal], 13, 42, 140. —- A4dhyatmika sad-ayatana [six internal sense-spheres], 228. 
— adhyatmikayatana [internal sense-sphere], 234, 239. 

ana-apana [inhalation and exhalation], 209. 

anantarya-marga [unhindered path; path of expulsion] and vimukti-m4rga [path of liberation], 
19, 219, 334, 593, 641, 656-657, 666-667. 

anatarya-samadhi, 578. 

ananda [joy], the four of vajra-dhatu, 803. 

anifijya (fixed, unmodifiable, immovable] [action], 474, 484, 494. — anifijya [the immovable], 
75-76, 678. 


animitta [markless], 164; name of tathata [suchness], 784. — 4nimitta-paryesti [seeking what 
is without marks], 649. — 4nimitta-vimoksa-mukha [gate of liberation qua marklessness], 
546, 616. 

anrta-prakasana [it makes the false appear] (samvrti [conventional]), 548. 

apatham agacchati, 307. 

apayika-kleSa-paksya [defilement that generates the bad destinies], 655. 

apayika-samkleSa-sammoha [delusion qua entailing the pollution of bad destinies], 642. 

aptagama [auoritative scripture], 15. 

apeksika [existing dependently], 561. 

abhasa [appearance], ragadyabh§sa, etc. [appears as attachment, etc.], 135, 396. 

abhimanika [exaggeratingly conceited], 606. 

abhujana [bend], 146. 

abhoga [mental effort; thought] = vikalpa-pravrtti, 395, 616. — abhoga [bending, orienting; mental 
effort], anabhoga [free from tilting; free of effort; spontaneous], anabhogata [“without it 
being necessary to make an effort’’], 146, 335, 617. — 4bhoga-nimitta-parivarjana [elimi- 
nating the thought (of suchness)], 616. 

=misa-dana [material giving], pradana [giving], matsarya [avarice], 366, 620. 

ayatana [sense-sphere of cognition; place], 239, 304, 340. — ayatana- and dravya-laksana, 87. 
— ayatana [sense-sphere], the twelve, 231; the fifteen, 453. 

ayur-adhisthana [prolonging of life], (one aeon [kalpa] ...), 771. 

ayur-utsargadhisthana-vaSitva [mastery in relinquishing of life], 511, 771, 803. 

ayusya karman, 804. 
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ayus [life], usman [heat] and indriyas [faculties], 59, 194, 203-204. — a@yuh-samskaras [vital 
powers], 508. 

aramata [taking delight], 320. 

arUpya-deva [gods of the realm of immateriality], 137. 

arupya-dhatu [realm of immateriality] and darSana-marga [path of insight], 450, 451. 

arupyas [formless meditative attainments] and dhyanas (meditations), 583-584. 


arya-deSan4 [noble teachings; siitras and Sastras], 108. — arya-deSana-prakaSana-naya [method 
of broadly disseminating the noble teaching], 595. 

arya-dharmas [dharmas of the saints], 54. 

arya-prajiia-caksus [noble eye of understanding], 277. 

arya-marga [noble path], 115. 

alamb [take for an object], 16, 20. 

alambaka [directed at; being directed at an object; seizing an object], 125, 445-446. 

alambate [directed at (objects)], 17-18. 

alambana [object], of the five cognitions (vijiianas), 16, 41; of the eighth cognition (vijfiana), 
124, 135. — alambana [object], saksat- [immediate] and dira- [remote], 18, 445. — alambana- 
pratyaya [condition qua object], 41-46, 52, 127, 135, 430, 444. — alambana-vikalpa [fig- 
urating of the object], 391. — d4lambana visaya-vastu [the thing that is their object], 308. — 
alambanopanidhyana [deliberation of the object], 391. 

alaya, etymology, 96, 107-108, 164, 167, 172. — alaya of the Sarvastivadins, 180. — alaya-parinama 
[development of the alaya ...], 125. 

alaya-vijiiana [store-cognition], 94—220 (mode of operation [ak4ra], etc.); its stage (bhtimi), 266; 
see astama-vijndadna. — alaya-vijiiana, actual and seeds (bijas), and pravrtti-vijianas [evolv- 
ing cognitions], 99, 163. — alaya-vijiiana-vy4vrtti [discarding of the store-cognition], 
-vyavartana [ceasing of the store-cognition], 162—166, 707. 

alayarama, alayarata ..., 180. 

alasya [indolence], 374. 

ali [become attached], 165. 

aliyante [cling to; adhere to], 96, 107. 

aloka-labdha-samadhi [concentration called “obtaining light’’], 578. 

aloka-vrddhi-samadhi [concentration called “increase of light’’], 578. 


avarana (hindrance; obstacle], 106, 162. —- A4varana (hindrance; obstacle], two and three kinds, 3; 
eleven [hindrances], 639-654; non-defiled (aklista), 659; hindrance of defilements (kleSa- 
avarana) and hindrance to what is to be known (jfieyavarana), 115, 540, 566-574, 654-657. 
— Avarana [hindrance] and viksepa [distraction], 548. — Avarana (sapratigha [resistant]), 40. 
— A4varana-niskarsana [annihilation of the hindrance], 332. — A2varana-samudac§Aara [actual- 
ization of the hindrances], 572. — a4varanas [hindrances] and gotras [families], 106, 115. 


avar] [direct], 146. 
avahaka [inducing], 92. 
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avahati [induce], 563. 

avahaka-hetu [inducing cause], 118, 453. 
avedha [power], 268. 

avirbhita-svabhava [evident by itself], 130. 
avrta [covered up], 112. 


avenika [unique and unshared], guna [quality] or dharma, eighteen or hundred and forty, 277, 
573, 768. — aveniki avidya [solitary ignorance], 276—280, 360, 492-493. 

avrta [covered up; veiled], 112, 569. 

avriyate [veiled], 548. 

asamsa [desire for; desire-hope], 201, 320 

aSaya-samnisrita bhavana [cultivation supported by intent] (six kinds of intent [a$ayas]), 629. 

ascarya-dharma [marvelous dharma], 771. 

asraddhya [non-faith], 259, 320, 373, 

asraya [support; basis; personage], 41, 52, 127, 218, 604. — 4Sraya [support] and a$rita [that which 
is a support], definition, 238; 41-42, 227-249; the support that is transmuted [paravrtta], 
610, 665. — asraya-paramata paramitanam, 626. — a$raya-paravrtti [transmutation of the 
support] (parivrtti, parivartana), 219, 250, 252, 295, 574, 605, 609-610, 661-662, 693; 
its fruit (phala) which is of two kinds, 667, 700. — aSraya-paravrtti [transmutation of the 
support] = kleSa-prahana-phala [fruit of “abandoning the defilements’’], 219. — a8raya- 
paravrtti [transmutation of the support], of the aggregate of matter [rtpa-skandha-], of the 
four aggregates [skandha-catuska-], 600. — 4Srayavastha [state of the support], 403. 


a-$ri [rely; based; that which is supported; that which relies on a support], 101, 238, 611. 
a$rita [support; that which is a support], 238. 

asakti [attaching], anasakti [non-attaching; detachment], 326, 344. — 4sakti [non-attachment], 337. 
asanga [attachment], 181. 

asamjiiika [ideationlessness], 62, 401. 

asecanakatma-bhava [all-diffusing body], 784. 

asthita-svabhava [endure], 120. 

asvadana [complaisance], 629 

ahar [preserve (or increase)], 202. 

ahara [nutriment], four, 200-204. — ahara-sthitika [continue to remain through nutriment] 200. 
ahrikya (or ahri) (non-modesty], 362, 368. | 

ahladaka [marks of the advantageous, etc.; comforting], 145, 297. 

ahladana [putting at ease], 331, 341. 

ahlada-laghava-nimitta [marks of joy and lightness], 332. 


I 


icchantika [people doomed to remain here below in sams§@ara, lacking the root of nirvana], 724. 
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iti miti kiti, 615. 

indriya [faculty; sense-faculty; praxis-oriented faculties], 41-42; 106, 127, 230 and foll., 237, 243, 
449 (twenty-two). — indriyatva [sovereignty], 214. — indriya-paravrtti [transmutation of 
the sense-faculties], 291. — indriya-visaya-dvika [two causes: sense-faculty and object], 145. 
— indriya-visaya-vijiiana-trika [three causes: sense-faculty, object and cognition], 145. — 
indriya-visaya-vijfiana-sparSa-catuska [four causes: sense-faculty, object, cognition and 
contact], 145. 


I 

irita [stirred], 174. 

Irsy4 [envy or jealousy], 362, 366. 

1$vara [lord] (mahe$vara [great lord]), 30, 350. 
Isat-spasta-jfianaloka, madhye spastah ..., 580. 


U 


ucchidyante [interrupted], 185. 


uccheda [annihilation; discontinuity], 98, 156, 158, 160; uccheda-drsti [afflicted view of annihi- 
lation], 349, 352. — ucchedato darSanam [afflicted view of (something) being annihilable], 
349. — ucchedAanta [theory of annihilation], 426. 


ucchesa [distant or supplementary], 118. — ucchesa-phala [distant fruit or supplementary fruit], 
118, 198. 


utkarsavastha [state of full increase], 51. 

utksepa [elevation], 269. 

uttarottara-jiana-vaisesikata-prarthana [excellent desire for higher and higher knowledge], 624. 

uttarottara-prajiid-pratibhane dharani-vasita [mastery of the dharani-vasita] (= houhouhui- 
bian-dharani-va$sita, 652, sub c. 

uttapta-viryata [ardent vigor], 623. 


utpatti [arising]. — utpatti-nihsvabhavata [absence of the nature qua the arising], 556, 559. — 
utpatti-hetu [cause of arising], 56. 


utpanna (jata ?) [already arisen], twenty-four species, 229. 

utpad [brought forth], 217, 464. 

utpada [arising], 237. — utpada-nirodha [arising and ceasing], 158-161; utpada-nirodhanityata 
[impermanence in terms of arising and ceasing], 542. — utpada-bhava [there is arising], 649. 
— utpadad va tathagatanam ..., 743. 

utpadana [generating], 433. 

utsaha [vigor], abhyutsaha [enduring], utsahavan [being diligent], 329-331. 

udaka-prasadaka [“clarifying-purifying water” ], 321, 322. 


udgrahana [seizing] = niripana, 148. 
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udghata [break], 661. 

uddharsa [prideful elation or intoxication], 368. 

uddhava (or auddhatya) [restlessness], 362, 370. 

udpadyate [arises], 160. 

udbhavita [reveal], 662. 

udbhavan4 samvrti [the conventional qua the revealing (of suchness)], 551. 
udbhiavita [revealed], 559; see tathata-udbhavand, 551. 
udbhita-vrtti-visaya [powerful object], 244. 

ud yoga-carya [zealous conduct], 732. 

unnati [exalted; elevation; elevated self-esteem], 246, 255, 346. 


upaklega [subsidiary defilements], twenty, twenty-two or eighty, 260, 362; and the special mo- 
dalities of the defilements (klesavastha-visesas), 278. — upakleSa [subsidiary defilements], 
258-263, 298, 362-382; paritta [small], madhya [medium], mahopakle$a [great subsidiary 
defilements], 363. 


upagrhita [take], 193. 

upaghata [harm], 341. 

upacaryate [used figuratively], 84. 

upacaya [growth], 237. 

upacara [figurative expression; metaphor; figuratively], upacarata, 6, 84—85, 280. 

upadhi [support], duhkopadhi [support of suffering], aduhkopadhi [not the support of suffer- 
ing], 672. — upadhi-samnifrita bhavana [cultivation supported by a basis] (four kinds of 
basis [upadhis]: cause [hetu], retribution [vipaka], vow [pranidhana], deliberating [prati- 
samkhy§4]), 629. 

upanaha [enmity], 362, 364, 

upanidhya [discerns], 582. 

upanidhyana [deliberation], 52, 254, 582, 

upanibadhyante [adhere], 96. 

upanisad [secret doctrine], 546. 

upani [induced], 286. 

upapatti-pranidh4ana [vow to take rebirth], 623. 

upapatti-pratilambhika [innately acquired] (prajiia [understanding]), 328, 402. 

upapatti-bhava [conception], 195. 

upapatti-labhika avyakrta [non-defined innate], upapatti-labhika kuSala [good innate], 57. 

upapadya-vedaniya [(retribution) to be experienced in the immediately future life], 404. 

upapariksa [to examine], 312-314. 

upapariksya [to be examined], 313. — upapariksya vastu [object to be examined], 377. 

upa-paramita [close perfections], 637. 


upabrmhana-hetu [maintaining cause], 454 
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upabhuj [enjoys], 23, 677. 

upabhoga [experience; enjoyment], 72, 619. 

uparama [calmness], 405. 

upalabdhi [perception], 290. — upalabdhir visayasya, 292, 297. 

upalabhyante [observed], 53.. 

upalambha [perception; taking an object], 581, 606. 

upasama-sukha [happiness of tranquillity], 701. 

upastambha [confirm], 628; upastambha-hetu [maintaining cause], 453, 454. 

upasthana [applying oneself], 651. 

upahata [destroyed], 57. 

upatta [appropriated], 124, 193, 233-234. 

upadadati [seizes-receives], 173. 

upada [appropriate], 200, 237. — upadatar [appropriator], upadana [appropriating], 193. 

upadana [grasp], 198. — upadana [grasping] = kama-raga [attachment-to-pleasure] (against the 
Sarvastivadins), 17. — upadana-pratyayo bhavah [existence exists due to grasping], 218. 
— upadana-skandha [aggregate of attachment], 17, 20, 181, 203. — upadananga [member 
“srasping’], 17, 485, 488, 495. 

upadaya [depending], 14. — upadaya-rtipa [matter derived from the four fundamental material 
elements; secondary material elements], 42, 138. 

upadi [what is appropriated], 124. 

upapatti-labhika [acquired at birth] (as opposed to “proceeding from effort” [prayogika]), 192. 


upaya [means; skillful means], 88, 505, 562. — upaya-kauSala [skill in skillfu! means] (vari- 
ous kinds), 623, 625. — upaya-kauSalya-paramata paramitanam, 626. — upaya-kauSalya- 
paramita [excellence of skill in skillful means], 623, 625. — upaya-bhiimi [stage of skillful 
means], 732. — upaya-marga [path of skillful means], 575. — upaya-virya, 621. — upaya- 
samnisrita bhavana [cultivation supported by intent], 629. — upaya-hetu [secondary cause], 
459. 

upeksa [neutral sensation], 168. — upeksa agantuka [adventious neutral sensation], 303. — 
upeksa vedan tatra [in (the store-cognition), the sensation is only the neutral sensation], 
149. — upeksa, samsk4ra- [equanimity as formation] and vedana-upeksa [equanimity as 
sensation], 334. — upeksa-vedana [sensation called ““equanimity’’], 264. — upeksendriya 
[faculty of neutral sensation], 301—302, 355. 


ubhaya-Siinyata-nirvikalpa-prajiia [understanding without conceptual figurating of the empti- 
ness of both], 622. 


usman [heat], 204. — usmagata [heat], 576. — usmagatavastha [state “heat’’], 578. 


U 


unam§ana [diminishing conceit], 346. 
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R 


rddhi [supernormal accomplishment], 771, 792. 
rddhi-pada [basis of supernormal accomplishments] (and prolonging life), 803, 806. 


E 


eka-k4la [at one single time], 591; eka-kalabhisamaya [direct realization taking place at one 
single time], 591. 


eka-ghosodahfara, 652. 

eka-caram ... diramgamam [mind alone goes far into the distance], 396. 
eka-citta-marga [path of one mind], 591. 

eka-janmavadhi-skandha [aggregates that endure for the duration of one existence], 180 
eka-jati-pratibaddha [having only one rebirth], 781. 

eka-jatiya [of a single species; homogeneous], 150, 252. 

ekatva [identity; identical], 521, 530. 

eka-deSa-pravista [entry into one part], 580. 

eka-desanulomika [favorable to one part], 580. 

eka-yana [one vehicle], 673, 724-725. 

eka-rasa [identical with itself], 596; eka-rasena [in the same way], 252. 
eka-satya-darSana [insight into a single truth], 591. 

ekabhisamaya, 601. 

ekabhoga-pratibaddha, 617. 

ekayana-marga, 509. 

ekoti-karoti cittam, 597. 


O 


oghavat [like a strong current], 156, 173-175. 
otrapin, 326. 


osadhi [alchemical ingredient which “transforms copper into gold’’], 35. 


AU 


audarika [coarse], 62, 205, 357. — audarikata [coarseness], 388. 
auddhatya (or uddhava) [restlessness], 259, 362, 370, 372-373, 376. 
aSraddha (or aSraddhya) [non-faith], 362, 373. 

aupapaduka-yoni [apparitional birth], 119, 769, 778. 
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K 


kapilatva [redness], 85. 


karuna [compassion], 335—336, 339, 503, 511. — karuna-pranidhi [(associated) with compassion 
and with a resolution], 245. 

kartar [agent], 457, 465 

karmanyata [aptitude], 331-332. 

karman [action], 52, 145. — karman [action], threefold: kaya-karman [action of the body], etc., 
51; punya [meritorious], etc., 474; drsta-vedaniya [“to be experienced in the present life’’], 
etc., 404. - karman [action], which is not the member karma-formations (samskaranga), 
482. — karman [action], paripuraka [aiding, completing or filling up], 482. —- karmano 
vasan4 [seeds of action], 473. — karma-patha [path of action], 52. - karma-bija [seeds 
brought forth by action] = vipaka-bija [seeds of retribution; seeds qua retribution; seeds 
that are “retribution’’], 60, 92-93, 217, 234, 477, 479, 481, 483. — karma-bhava [existence 
qua action], 501. — karma-vartman, 501. — karma-vasitasraya-tathata (good reading for 
kriyadi-vasita-tathata [true suchness qua the support of the mastery of activity, etc.]), 659. 
— karma-vasana [traces of action], 473, 481. - karma-samutthana [originating cause of 
action], and “moistening of action (karma)’, 480, 488, 495. 

kalala [first embryonic state], 200. 

kalapa [group], 83, 437, 681. 

kalpa [aeon], the nine or forty aeons crossed over by Sakyamuni, 733; ninety-one aeons of the 
bodhisattva, 740. — kalpavaSesa [more than an aeon], 62, 803. 

kalpika [figurated], 507. 

kalyana-mitra [spiritual friends], 565. 

kavadikarahara [nutriments-by-mouthfuls], 200. 

kathinya [solidity], 64. 

kama-guna [objects of sense-enjoyment], 181. 

kama-dhatu [realm of desire] (acquisition of buddhood [buddhata]), 439. — kama-dhatu [realm 
of desire] and praSrabdhi (ease), 341-342. 

kamaraga-bhitmi [stage of attachment to desire], 572. 

kamaraga-moha [delusion qua attachment to pleasure], 645. 

kamavitaraga [detached from desire], 181. 

kaya [body], 203. — kaya [body], the bodies of the buddha, 762-813. — kaya [body], four of 
the vajra-dhatu-mandala, 803; the five bodies and the five Jinas, 802. — kaya [body] and 
ksetra [lands], Suddha [pure], aSuddha [polluted], anasrava [pure], 714-716. — kaya-citta- 
karmanyata [aptitude of body and mind], 331-332. — kaya-nirm4ana [emanation of the 
body], 793-794. — kaya-vak-samutth4na-cetana [volition that causes the movement of body 
and speech to originate], 52. — kaya-vijiiapti [informing by means of the body; bodily in- 
forming], 47, 53. — kaya-vijiiapti-karman [bodily informative action; action of informing 
by means of the body], 48. — kaya-vijiiapti-ripa [matter of informing by means of the 
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body], 48. — kaya-vijiiana [bodily cognition], and appropriating of the body, 199. — kaya- 
vibhutva [mastery of the body], 629. — kaya-samdharana [commanding the body], 384. — 
kayadhisthana, 508, 511. 

kayiki [bodily], 299; kayik1 vedana [bodily sensation], 190. 

kaye kayanupasyana, 597. 

kayendriya [bodily sense-faculty], 27, 59. 

karaka [agent of action], 14. 

karana [cause], 97. — karana-riipa [primary matter or cause matter], 32. — karana-hetu [efficient 
cause], 453. 

karitra [acitivity; power], 5, 159. — karitra-visesadhisthana [basis as specialized activity], 458. 

karya [result], 33, 97. — karya-ripa [effect matter; secondary matter], 32, 34. 

kala [time], threefold, 30. — kala-vijiiapti (good reading for kala-vijiiana [vijnana as time]), 524. 

kalusya [contamination], 373. 

ku-krta [badly done], 383. 

ku-drsti [bad view], 348. 

ku-prajiia [bad understanding], 375. 

kuSala [good], 63. — kuSala, good, defined, 292; kuSala [good], akuSala [bad], etc., 356, 392. — 
kuSala-anasrava [good-pure], 193. — kuSala-citta [good mind], how it is impure (sasrava), 
285-286, 519. — kuSalacitta [good mind], 298, 319-343; the eleven good minds, 319-336, 
339; additional good minds, 336—338; universal good minds, 340. — kuSala-dharma, naih- 
$reyasika- (good dharmas of beatitude, 450. — kuSala-dharma-cchanda [predilection for 
good dharmas; delighting in the good; desire for the good], 310, 320, 323, 344, 450. - 
kuSala-dharma-tathata [suchness of good dharmas], 78, 493, 534. — ku$ala-dharma-sam- 
grahaka-virya [vigor for gathering good dharmas], 622; -S1la [morality qua gathering good 
dharmas], 621, 631. — kuSala-nirveda [weariness regarding the good], 213. — kuSala-paksa 
[what is good; the part of the good; category of good], 329, 347, 374. — kuSala-paksa-pari- 
ptrana [to complete what is good], 329, 331. — kuSala-paksavastha [the state where the 
category of good rules], 340. — kuSala-mila [roots of good], alobha [non-greed], etc., 326, 
332, 336-338. — kuSala-sasrava [good-impure], 112, 215. — kuSala-sasrava [good-impure 
(actions)] of the saints (aryas), 492. — kuSala drsti [good view], 348. 

kita-stha [unchangeable], 13. 

krta [done], 383. 

krtyanusthana-jiana [knowledge of accomplishing action], 291, 318, 443, 681, 683, 687, 690, 
697, 707, 710, 713, 794. 

krparbuda, 754. 

kevala-carini avidya [isolated ignorance; solitary ignorance], 278-279, 356. 

koti [limit, end], bhita- [true], ananta- [infinite, 750. 

kolopamatvam dharmasya, 616. 

kaukrtya [regret], 258, 383. 
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kausidya [slackness], 259, 331, 362, 373-374. 

krama-mrtyu [gradual death], 199. 

kranta-indriya [faculty of succession], 228. 

kranta-pratyaya [condition of succession], 228. 

krantaSraya (?) [support that opens the path and guides; opening and guiding support], 228, 242. 

kriya [operation; activity], 4, 72. — kriyadi [activity, etc.] = abhijiias [superknowledges], 
dharani-mukhas [gates of dharanis] and samadhi-mukhas [gates of concentration], 659. 
— kriyadi-vasita-samnisraya-tathata [true suchness qua the support of the mastery of 
activity, etc.], 659. — kriyanusthanaya dhyanam [meditation qua accomplishing activities 
(of a bodhisattva)], 622. — kriya-paramata (vastu-paramata [excellence of resources]) 
paramitanam, 626. — kriyopakarana [activity of the instrument], 457. 


krida-pradtsika [gods who are spoiled by amusements], 244, 315. 
krodha [anger], krodhadayo daSa, 363. 


klista [defiled], avyakrta [non-defined], kuSala [good], 213; kle&a [defilement] and upakleSa 
[subsidiary defilement], 298. — klista sammoha [defiled delusion or error], 569. — klista- 
citta [defiled mind], 259. — klistata [the quality of being defiled], 259. — klista-dharma 
[defiled dharma], 57. — klista-paksa [what is bad or defiled], 374. — klista-manas (defiled 
cogitation), 241, 245, 267, 273, 276, 481. — klistam pratisamdhika-vijiianam [defiled vijnana 
at conception], 217. — klista-vikalpa [defiled figurating], 389-390. — klista asakti [defiled 
attaching], 344, 368. 

kleSa [defilement], 110, 170—171. — kle&a [defilement], definition, 255; innate, associtiated among 
themselves, associated with cognitions (vijfianas), 298, 343-361, 380; two kinds: pary- 
utthana (envelopment-defilements) and “zhudi (£4 or “xidi 4144”, 504-507; miila-klesga 
[root-defilements], six or ten, 256; defilements that bring forth and moisten, 480, 489, 495. 
— kleSa-karman-duhkha [defilement, action, suffering], 480. — kleSa-duhkhanutpattika- 
ksanti [receptivity with regard to dharmas destined not to arise as suffering and defilement], 
546. — kleSa-dosa [defilement-fault], 165. — kleSa-nisyanda [outflow of the defilements], 298, 
363. — kleSa-prahana [abandoning of defilements], 359. — kleSa-prahana-phala [fruit of 
“abandoning the defilements”] (= a$raya-paravrtti [transmutation of the support]), 219. — 
kleSa-prapti [possession of the defilements], 641. — kleSa-bija [seeds of defilements], 481. 
— kleSa-mala [stains of defilement], 613. — kleSa-vartman [path of defilement], 501. — kleSa- 
vasana [trace of defilement], 481. — kleSa-samudacara [actualization of defilement], through 
the power of intention, 637, 654. — kleSa-simtanika, klesa-prabandhika ... [defilements 
that cause rebirth], 505. 


kleSavarana [hindrance of defilements; hindrance constituted by the defilements; hindrance con- 
sisting of defilements; veil of defilements] and jiieyavarana [hindrance to what is to be 
known], 162—163; innate and arising from figurating, 639; abandoning and stopping of their 
seeds and of their manifestation (samudacara), 654-656. — kleS4varana-parimukta-tathata 
[true suchness escaped from the veil or hindrance of defilements], 671. — kleS4varana- 
visuddhi-jiiana-gocara tattva [reality as the domain of the knowledge purified of the hin- 
drance of defilements], 540—541. 


1292 General Sanskrit-English Index-Glossary 


klesavastha [mode of defilements], 298. 

ksana [moment], 67. — ksana-skandha [momentary aggregates], 180. 

ksamana [acknowledging and admitting], 579. 

ksaya-jiiana [knowledge of exhaustion], 505, 600, 604, 685. 

ksanti [patience], 621; ksanti-paramita [perfection of patience] (three kinds of patience), 621, 
625. — ksanti [forgiveness], 364. — ksanti [receptivity] (third stage conducive to penetra- 
tion [nirvedha]), 576, 579-582, 740. — ksanti [receptivity] (and faith [Sraddha]), 320. — 
ksantis [receptivities] and jiianas [knowledges], 594—595. 

ksina me jatih ... [la naissance est épuisée pour moi], 505. 

ksira [whey] and dadhi [milk], 111. 

ksubhita [stirred], 174. 


ksetra [land; dirty land], 136, 682, 711-716; pure [Suddha] land and land of enjoyment [sam- 
bhoga-ksetra], 713; land of enjoyment for others [para-sambhogha-ksetra], 713; land of 
enjoyment for oneself [sva-sambhoga], 712. 


ksema [calm], 302. 


KH 


kha-puspa [sky-flower], 66. 


G 


gagana-gafija-samadhi [concentration “trasury of the sky”], 633. 

gaganotpala [sky-flower], 66. 

gatatvat [because it is marched on or practiced], 632 

gati [movement], 48. 

-gati [destiny], 22, 60, 170, 191. — gati-paryapanna [being part of the destiny], 192. 

gandha [odor] and nadma-k4aya [names], 49, 70. 

gamana ... vaSitva [power of coming ...], 771. 

gambhira [profound], 563. 

garbha [matrix, womb, embryo], tathagata-garbha, etc., 755. 

guna [quality; spiritual qualities], 34, 36, 85, 513. — guna [quality], conditioned (samskrta) and 
unconditioned (asamskrta), 57; anantadbhuta-mah4-guna [infinite and sublime great qual- 
ities], 618, 694, 705, 783. — guna [constitutents] of the heterodox, 23, 85. — guna-dharma- 
kaya [dharma-kaya qua the qualities], 802. — guna-ratna [jewel-like qualities], 683. — guna- 
vant [endowed with qualities], 320. — guna-sampad [perfections of qualities], 781. 

gurutva [heavy], 167. 

grhiti [seizing], 130. 

grhyate [seized], 130. 
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geya [verse-narration], anga [section] of scripture, 588. 


gotra [family] in the sense of aggregate (skandha), 396. — gotra [family], determined (niyata) 
and non-determined (aniyata), harya and aharya, 115, 726. — gotra [family], natural or 
primordially innate {[prakrtistha]; dharmata-gotra [family established by the nature of 
things], anadikalika-gotra [family passed on from beginningless time], bhavana-maya- 
gotra [family that results from perfuming], samud4nita-gotra [lineage that result from, or 
consists of, perfuming], ... abhyasa-siddha-gotra [family that results from perfuming], 102, 
562, 726. — gotra-bhi, 103, 721. — gotra-bhiimi [stage of the family], gotra-vihara [abode of 
the family], 729. — gotra-samnisrita-bhavana [cultivation supported by the family], 629. 
— gotrastha-niyatipata [assured as to the parinirvana family], 736. 

gaurava [respect], 324, 369. 

grah [seize], 79, 296. 

grahana [seizing], 606. 

graha (belief; conceiving, seizing], 252, 417, 518-520, 523, 565. — graha [belief, conceiving, 
seizing], 4tma-graha [belief in a self; conceiving of the “self; conceiving of a self] or 
pudgala-graha [belief in a person], dharma-graha [belief in dharmas; seizing of dharmas; 
conceiving as dharmas], 5—88; five kinds of conceiving which can be reduced to two: 
grahya-graha [conceiving of the conceived] and grahaka-graha [conceiving of the con- 
ceiver], 476; belief (graha) included in various cognitions (vijfianas), 520. — graha grhiti, 130. 

grahaka [subject; subject of cognition; that which seizes; conceiver] (= notions of a self [atman] 
and of dharmas)], 9, 79, 396. — grahaka: citta [mind “that seizes’], 607. — grahaka-graha 
[conceiving of that which conceives], 476, 576. — grahaka-bhaga (or -am§a) [the part 
which seizes], 9, 131. — grahaka-vikalpa [figurating of that which seizes], twofold, good or 
bad, 565. 

graha-dvaya [two kinds of seizing], 565. — graha-dvaya-nirodha [cessation in terms of the two- 
fold seizing], 545. — graha-dvaya-vasana [traces of the two kinds of conceiving] (includes 
five or eight kinds of conceiving), 476. — graha-dvayanuSaya [proclivities generated by the 
two kinds of seizing], 565. 

grahya: artha, 607. — grahya [object; object of cognition; that which is seized, the conceived] 
and grahaka [subject; subject of cognition; that which seizes; conceiver], 9, 16, 29, 78, 82, 
575; and the stages conducive to penetration [nirvedha-bhagtyas], 577. — grahya-graha 
[conceiving of that which is conceived], 476, 576. — grahya-grahaka-samvittinam prthag- 
avabhasah, 79. — grahya-duhkhata [unsatisfactoriness in terms of that which is seized], 543. 
— grahya-bhaga (or -am$a) [the part which is seized], 131. — grahya-vikalpa [figurating of 
that which is seized], twofold, good or bad, 565. — grahyabhavad grahakasyagrahanam, 585. 


GH 


ghata, metaphor, 386. 


ghosa [sound of speech], 69. — ghosa-praveSa-dharani, 613. — ghosa-viSesa [particular kind of 
vocal sound], 478. 
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C 


ca [“and’’, “with’’], 377. 

cakra-vartin [wheel turning kind], 55, 737, 749. 

caksus [eye]. — caksur-indriya [eye sense-faculty], 42. — caksur-vijiiana [visual cognition], 43, 
231, 587. — caksuh pratitya ..., 307. — caksuh-Srotrabhijiie [superknowledges of seeing and 
of hearing], 317. — caksus [eye] and caksur-dhatu [eye-sense-faculty], 229. 


caficala [inconsistent or fickle; unstable], 316, 357. 
canda [burning], 365. 
capala [inconsistent or fickle], 205. 


carya [virtue; excellent practices], 164, 661. — cary4a-pratipatti-bhtmi [stage of carrying out 
correct practices], 730. — carya-vibhutva [mastery of practice], 630. 

cala [inconsistant or fickle], 205. 

catur-maha-bhitika kaya [body of four fundamental material elements], 764. 

cikitsadvidya, 622. 

cit [intelligence], 23. — citi [intelligence], 23. 

citta, etymology, 182; son “ti #8” is the dependent nature (paratantra), its “xing #£” is the per- 
fected nature (parinispanna), 112. 

citta [mind], 4. — citta = eighth cognition (vijiiana), 166. — citta [mind] and caittas [mental 
factors], causality, 4—5, 127-129, 211, 239, 248, 296, 395-397, 438, 470. — citta [mind] and 
rupa [matter], causality, 118, 247. — citta [mind], clear in its nature (prakrti-prabhasvara), 
immaculate (viSuddha) mind, 109-113, 215. — citta, manas and vijiiana, 275. — citta [mind] 
and the body endowed with sense-faculties (sendriyaka-kaya), 205, 207, 211. — citta pra- 
krti-viguddha [essentially immaculate mind], 112. — cittam dvaya-prabhasam ... [mind 
appears twofold ...], 396. — citta-kalapa [group or class of mind], 83, 681. — citta-kalusya 
[turbidness or pollution of the mind], 323. — citta-klistata [“quality of being defiled” in 
the mind], 259. — citta-carita [mental states] (84,000), 291, 690. — citta-tathata [suchness 
of mind], 536. — citta-traya-marga [path of three minds], 588. — citta-dharana [holding 
the mind], 146, 617. — citta-nirghrnata [insensitivity], 367. — citta-nirmana [emanation of 
mind], 794. — citta-praSathata [agility of the mind], 335. — citta-prasada [clarification (or 
purification) of the mind], 320. — citta-matram yad idam trai-dhatukam [this here, i.e., 
the three realms, is nothing but mind], 396, 420. — citta-laghava [lightness of the mind], 331. 
— citta-viprayukta-samskara [formations dissociated from mind], 53. — citta-visesa [a cer- 
tain mind], 49. — citta-visarana [mind lets itself go], 261, 263. — citta-vyatirikta [separate 
from mind], 421. — citta-vyatirekin [separate from mind], 79. — citta-samkleSena (7?) [pol- 
lution of the mind], 214. — citta-samtana [series of the mind], 96. — citta-samsk4ras [con- 
ditioning forces of the mind] (sensation [vedana], ...), 205, 209. — citta-samata [evenness 
of the mind], 335. — citta-svabhava [nature of the mind], according to the Vibhajyavadins, 
111. — cittanabhogata [being without an object of the mind], 335. — cittavastha-visesa 
[particular modes of mind], 395. — cittenayam loko niyate, 214. — cittaikagrata [“the mind 
focused on a single object’’], 313. — cittotpada [generation of the mind (bodhi)] (various), 
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330, 728. 
citrikarana [idea], 606. 
cittotpada-niyatipata [assured as to the generationg of the mind (of bodhi)], 736. 
cinoti [accumulate-generate], 275. 


cintana [reflecting], 597. — cintana-bala [power of reflecting] (read: pratisamkhyana-bala [power 
of deliberating]), 624. 


cinta [reflection], 315; cintabhisamaya [direct realization qua reflecting], 602. — cinta-manivat, 
617. — cinta-may! prajiia [understanding derived from reflection], 328. 

-cetana [volition], 49-50, 63, 149, 201, 297, 308, 403; action, 47, 51, 145, 475; upanidhyana-cetana 
[volition of deliberation], 52, 254. — cetana-karman [action of the mind], 475. — cetana- 
karma-vasana [seeds (bijas) or traces proceeding from action], 499. 


cetasah prasadah [clarification (or purification) of the mind], 320. 
ceto-vasita [mastery of the mind], 422. 

caitanya-svartpa [intelligence], 23. 

caitasiki [mental], 299. 


caitta [mental factor], 71. — caitta [mental factor] [associated with the mind] and citta [mind], 
5; samprayuktas [associated; associated with the mind], 143-151, 168, 255-266, 296-397. 
— caittabhasa [appears as mental factor], 397. — caitta-tathata [suchness of the mental 
factors], 536. 


cyuti [existence], 505. 


CH 


chanda [predilection; aspiration], 59, 257, 297, 309, 314, 321. —- chanda-milakah sarve dharmah 
[dharmas have predilection for their root], 310. — chanda-sahavartini [accompanied by 
predilection], 201. 


chedana-hetu (?) [cutting cause], 453. 


J 


jagrad-avastha ... turyavastha [(dispersal of) the waking state ... (dispersal of) the fourth state], 
803. 


jad1-bhavati [becoming stiff], 373. 

jan [engender], 235. 

janaka [generators (of the actual cognition [vijiiana]); members (angas) that generate], 92, 484. 
— janaka [that which generates] and janya [that which is generated], 118, 484. — janaka- 
karma [generative action], 196. — janaka-kriya [generative operation], 116. 

janaka-hetu [generative cause], 460. 

janana [generating; generation], 448, 484. — janana-hetu [generating cause], janma-hetu [cause 
of birth] and upaya-hetu [supporting cause; secondary cause], 118, 459. 
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janayati [engender], 43; janayanti [engender], 436. 

janma [brith]. — janma-kaya [body of birth; natural body], 440, 508, 770, 785. — janma-marana- 
prabandha [uniterrupted process of eistence (or birth and death)], 502. — janm4-stha [state 
of birth], 434. 

janya [generated], 487. 

jara (deterioration; old age], 64, 456 — jara [old age], five kinds, 485. 

jati [species; type], 85-86, 185. 

jati [origination], nirodha [cessation], 64, 66. — jati-jara-marana [birth and old-age-and-death], 
485. — jatyanga [member “birth’], 401. — jatyavastha [state of birth], maranavastha [state of 
death], 410. — jaty-upacara [species-metaphor], 85. 

jina-bimba [buddha image], 810. 

jinas [victors], the five, 802. — jina-skandha [aggregates of the victorious one], 767. 

jivitendriya [vital faculty; vital principle], 59, 194, 203, 411, 449. 

jiiana [knowledge], 29, 129, 434. — jiiana [knowledge], the two pure knowledges see the true such- 
ness (tathata), 535. — jilana [knowledge], threefold: andsrava, anadsravavahaka, anasrava- 
prstha-labdha, 541. — jiiana [knowledge], in order to enter vijiiapti-matrata: four, where- 
by the fourth is threefold, 421-423. — jiiana [knowledge] of the great bodhi (maha-bodhi), 
four kinds: adar§4-jiiana [mirror-knowledge], etc., 681-692; and the fifth, tathata-jiiana 
[knowledge of suchness] or suviSuddha-dharma-dhatu-jiiana [knowledge of the pure 
dharma-dhatu, 681, 688, 802. — jiiana [knowlege], fourteen (Little Vehicle), 681. — jiiana 
[knowledge] of the pure stage (anasrava-bhtimi), 619. — jfiana kleSavarana-viSuddha [knowl- 
edge purified of the hindrance of defilements], 540. — jiiana [knowledge], tattva-jiiana 
[knowledge of reality] and samvrti-jiiana [knowledge of the conventional], 615. — jiiana 
[knowledge], paramarthika and simketika, 596. — jiana [knowledge], prthagjana [ordi- 
nary worldling] and arya [saint], 553. — jfiiana prstha-labdha [subsequently acquired knowl- 
edge] (q.v.). — jilana prayogika [knowledge proceeding from effort], 633. — jfiana loka- 
uttara [supramundane knowledge], see nirvikalpaka [without conceptual figurating]. — 
jiiana-paramita [perfection of knowledge], two knowledges (jfanas), 624. — jiiana-prajiia 
[knowledge-understanding], 576. — jianam [knowledge] pratyaksam [evident; direct], 130. 
— jiiana-vaSita [mastery in the knowledges], 659. — jilana-vasitaSraya-tathata [true such- 
ness qua the support of the mastery in the knowledges] (good reading for jiiana-vasita- 
samniSraya [support of the mastery in the knowledges]), 659. — jfiana-vikalpa [intellectu- 
al process], 87. — jiiana-svabhava-kaya [body consisting of knowledge], 703. — jianananda 
[joy of knowledge], 803. — jiianaloka, 580. 

jiapaka-hetu [indicating cause], jiiapana-hetu [indicating cause], 453-454. 

jiieya [what is to be known; object of knowledge], 3-4. — jiieya-paryanta [limit of the know- 
able], 751. — jiieya-praveSa [entry into the knowledge], 622. — jiieya-laksana [characteristic 
of what is to be known], 605. — jiieya-svabhava [object of knowledge], 73. — jiieyanupra- 
vista-dharma-pravicaya, 623. — jiieyartha [knowable object], of six types, 665. — jiieyava- 
bodhata, 624. — jiieyavarana [hindrance to what is to be known], see kle§avarana [hindrance 
of defilements], 3, 502, 509, 541, 566-574, 654-657. — jiieyavarana-paksya [hindrance to 
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what is to be known], 655. — jiieyavarana-parimukta-tathata [true suchness emerged from 
the veil or hindrance of defilements], 671. — jieyavarana-prahana [abandoning of the hin- 
drance to what is to be known] and apratisthita-nirvana [non-abiding nirvana]. 677. — 
jiieyavarana-visuddhi-jiana-gocara-tattva [reality as the domain of knowledge purified of 
the hindrance ot what is to be known], 540-541. — jieyaSraya [support to what is to be 
known], 166. — jfieyendhana [fuel of the knowable], 703. 


tattva [real entities; real or true principle; reality], 23, 75, 522, 662. — tattva [reality; real or true 


principe], four: loka-prasiddha [established in the world], etc., 540-541; ten, mila [funda- 
mental reality], etc., 541. — tattva = tathata-svabhava [reality is suchness itself; suchness in 
itself], 589. — tattva and samvrti-satya [conventional truth], 515. — tattvata [true principle], 
75, — tattva-jilana [knowledge of reality; pure knowledge], 9, 615. — tattva-dar$ana [insight 
into reality], 457, 465. — tattva-marga [path (of insight into) reality], 588. — tattva-ripam 
abhidyotayati, 550. — tattva-saksat-kara [realization of reality] and nimitta-parivarjana 
[images must already be eliminated], 581. — tattvadhigama [realization of reality], 627. — 
tattvanubodha-prativedha, 622. — tattvartha [reality], 602. — tattvartha-citta [mind or 
knowledge of reality], 277. — tattvartha-deSanupravista [(concentration) of entry into one 
part of reality], 580. — tattvika [real; true], 174, 576. tattvaika-deSanupraveSa-samadhi, 578. 


tathata [suchness], 1, 72, 77, 111-112, 529, 743-781; fifth dharma, 537; its “ti #8” and its ‘‘xiang 


##l’’, 587; its ‘xing #7” and its “xiang #4”, 598, 712; suchness (tathata) as object (alambana), 
445-446; sevenfold suchness (tathata), 534; ten kinds of suchness (tathata), 658-660. — 
tathata [suchness] and nirvana, 534, 611, 670, 679, 713. — tathata [suchness] and vimukti- 
kaya [body of liberation], 703. — tathata-udbhavana [revealing of suchness], 73, 75, 551, 
590, 658; common characteristic (samanya-laksana) and specific characteristic of all dharmas 
(sarva-dharma-svalaksana), 603. — tathata-cintana [thinking of suchness] and avalokana 
(?) [discernment of suchness], 599. — tathata-jiiana [knowledge of suchness], 681, 688, 797, 
800. — tathata-jfiiana-dharma-kaya [dharma-kaya qua the knowledge of suchness], 802. — 
tathata-jiiana-buddha [buddha of the knowledge of suchness], 801. — tathata-trai-dhatuki 
[suchness of the three realms], 536. — tathatanimitta-parivarjana [eliminating the notion 
of suchness], 589, 616. — tathata-paravrtti [transmutation in terms of suchness], 665, 712. 
— tathata-prativedha-k4la [at the time of the penetration of suchness], three moments, 599. 
— tathatabhasa nimitta [an image similar to suchness], 599. — tathatalambaka [directed at 
true suchness], 587. — tathata-vaimalya, 611. — tathata-svabhava [suchness in itself] = pari- 
nispanna [perfected nature]; tathata-laksana [characteristic of suchness] = paratantra 
[dependent nature], 589, 598-599, 611. 


tathateyam iti..., 616. 
tathattva-tathatva, 744. 


tatha [“‘are also like this’], 155. — tatha tatha parinadmah [evolve in such and such a way], 434. 


tathagata. — tathagata-indriya [sense-faculties of the tathagata], 291. — tathagata—kula [family 


of the tathagatas], 605. — tathagata-garbha [embryo of the tathagata; matrix of the tatha- 
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gata; womb of the tathagata; nature of the tathagata], 30, 110, 754. — tathagata-garbha- 
paravrtti [transmutation of the tathagata-garbha], 110. — tathagata-tathata [suchness of the 
tathagata-garbha], 747. — tathagata-pijopasthana, 624. — tathagata-maha-sukha [great bliss 
of the tathagata], 677. — tathagatajiia, 676. — tathagato loke samvaddho ..., 770. 

tathya [true], 548. | 

tad-akarata, 444. 

tad-upabhogaka-vijfiapti (good reading for tad-vedaka-vijnana [vijnana that enjoys or experi- 
ences the preceding one]), 524. 

tad-upabhogaya-vijiiapti (good reading for tad-vedya-vijiana [vijnana that is enjoyed or experi- 
enced by the preceding ones]), 524. 

tan-nimittavant [being endowed with or carrying along an image of this], 587. 


tan-nisyandagra-tathata (good reading for parama-nisyanda [true suchness qua the most ex- 
cellent outflow]), 658. 


tap [tormented], 345. 

tamas [darkness], 569. — tamasa avrtah [enveloped in darkness], 130. 

tarangavat, 175. 

tattvika [real existence], 37. 

tathagati bhiimi (stage of the tathagata], 730. 

tiryaficas [animals] and pretas [hungry ghosts], 16, 352, 797. 

tila [sesame], 119. — tila-gandha [fragrance of the sesame seeds], 105. 

tisthanti [persist], 199. 

tiksna [intense], 165. — tiksnatva [fierceness], 85. 

tirthika [non-Buddhist scholars], 405. 

tivra-karuna [intense compassion], 511. 

tivra-pranidhana [ardent vow], 511. 

turyavastha [fourth state], 803. 

tula-danda, 158.. 

tusita-bhavana, 624, 781. 

tena [on account of this], 416. 

trsna [thirst], 311, 344, 401; four, 489. — trsnanga [member “thirst’], 484, 486, 488-489, 495. — 
trsna-vivrddhi [increased thirst], 488. 

taimirika [man suffering from ophtalmia], 759. 

tyaga [discarding], by means of prahana [abandoning] and nisarga [releasing], 666. 

trika-samnipata [coming together of the three], 143, 307. 

tri-koti-Suddhi, tri-mandala-pariSuddhi [pure from three points of view], 626, 629. 

tri-dhatuga [in the three realms], 195. 


tri-vidha-jiiananuvartaka-jiiana [knowledge that accompanies and evolves in accordance with 
the threefold knowledge], 422. 
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trai-dhatuka [threefold realm’, “that which belongs to the three realms’’]; in the definition of 
citta-matra, 420; bodhisattva above the three realms, 780-781. — trai-dhatuka-duhkha- 
satya-tathata [true suchness of the truth of suffering of the three realms], 594. — trai- 
dhatuki tathata [suchness of the three realms], 536. 


tvaggata ..., 605, 806. 


D 


daka-candra [moon in the water], 532. 
dandadana [take up the stick], 363. 


darSana [insight]. — darSana-kleSa [defilements to be abandoned by insight into the truths], 
bhavana-kle§Sa [defilements to be abandoned by cultivation], 357. — darSana-bhaga [seeing 
part; part that is seeing; see bhdga or amSa, 8-9, 18, 92, 124-126, 131, 135, 252, 285, 416, 
587; bound by the nimitta-bhaga [image-part], 285. — darSana-bhaga [seeing-part] and 
nimitta-bhaga [image-part] of the pure and impure mind, 715. — darSana-bhaya-bija [seeds 
of the seeing-part], nimitta-bhaga-bija [seeds of the image-part], 233. — darSana-marga 
[path of insight], 19, 585-605; one, three, sixteen or nine minds, 588; anajfiatam [faculty 
of coming to know what has not been known], 450-452; and prthagjanatva [quality of 
ordinary worldling], 641. — dar$ana-heya [to be abandoned by (the path of) insight (into 
the truths)] and bhavana-heya [to be abandoned by (the path of) cultivation’’], 256, 279, 343, 
357, 359, 382, 393, 407, 494, 497 566, 654, 656. 

daSa-laksana-dharma-dhatu [ten characteristics of the dharma-dhatu], 658. 

dana [giving], 620. — dana-paramita [perfection of giving], three kinds of giving (dana), 621, 625. 

dardhya [tenacity], 329. 

dasita [biting (speech)], 365. 

dig-bhaga-bheda [spatial division], dig-vibhaga [spatial division], 33, 39-40, 47. 

divya caksus [divine eye], 139. 

dis [space], 30. 

dipa [lamp], comparisons, 130, 136. 

dirgha-kalabhyAsa [application for long periods of time], 330. 

duskara [heroic acts], 633. 

duhkha [displeasure; disagreeable; suffering; painful; unsatisfactory], 301, 327, 342. — duhkha 
[suffering], paramarthika [absolute], 485. — duhkhata [suffering; unsatisfactoriness], 543. 
— duhkhata [unsatisfactoriness, suffering], threefold: samsk§4ra- [suffering qua the fact of 
being conditioned; metaphysical suffering], etc., 487, 498; threefold, upadana-duhkha 
(instead of grahya-duhkha [unsatisfactoriness in terms of that which is seized]), laksana- 
duhkha [unsatisfactoriness in terms of the characteristic of things], sambandha-duhkha 
(instead of samprayoga-duhkha [unsatisfactoriness in terms of association]), 543. —- duhkha- 
duhkhata [unsatisfactoriness qua pain], 498. — duhkha-pratipaksika sukha [happiness qua 


counteracting suffering], 702. — duhkha-vartman [courses of suffering], 501. — duhkha- 
vasana [traces of suffering], 481. — duhkha-satya [truth of suffering], 360, 499, 542-544. 
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— duhkha vedana [unbeneficial, disagreeable sensation], 299-300, 676. — duhkhadhivasana- 
ksanti [patience qua accepting suffering quietly], 621. — duhkhaSraya [support of suffering], 
672. — duhkhendriya [faculty of displeasure], 299, 301-302, 318, 354; nivrtavyakrta [ob- 
scured-non-defined], 300. — duhkhopakarana [causes of suffering], 327, 345. — duhkha- 
upakaranesu [causes of (threefold) suffering], 327. - duhkhopadhi [support of suffering], 
672. — duhkhasya antah, 670. 

durgati [bad destinies], 264. 

durbali-karana-vardhana-paravrtti (good reading for balodghata-prabhava-vardhana-paravrtti 
[transmutation qua breaking the power and increasing the force]), 661. 

duScarita [bad conduct; bad actions; bad deed], 301, 345, 356. 

dtiramgamam ekacaram ... [mind alone goes far into the distance], 5. — diramgama bhtimi [stage 
of far going], 409, 616, 730. 

drg-heya [to be abandoned by (the path of) insight], 343, 654. 

drdha-parakrama [being resolute and fierce], 330. 

drsta-dharma-vedantya [(retribution to be) “experienced in the present life’’], 404, 482. 

drsta-Sruta-mata-vijiiata [seen, heard, thought of and cognized], 454. 

drsta-satya [having seen the truths], 494. 

drsti [view; afflicted view], 256. — drsti [afflicted view; view] (ku-drsti [bad view], kuSala drsti 
[good view]), 348, 352; five: satkaya-drsti [afflicted view of self], etc., 256. — drsti-para- 
mar§a [esteeming of bad views], 256, 350, 360. — drstyeka-deSa-bhtimi [stage of one part 
of the afflicted view], 506, 572. 

devanampriya [“beloved to the gods’), 314. 

deSana [teaching]. — deSana-dharma [teaching of the Dharma; Dharma which is teaching], 2, 
658, 753, 765. — deSana-vibhutva [mastery of the teaching (of the perfections [paramitas])], 630. 

deha-vijfiapti [vijiiapti as the body] and dehi-vijiiapti [vijnapti as that-which-has-a-body], 524. 

dainya [dispondency], 366. 

dosa [faults], 167 566. — dosantya [detestable thing], 309. 

daurmanasya [dissatisfaction], 264, 366. - daurmanasya-dainya [dissatisfaction and despon- 
dency], 366. — daurmanasyendriya [faculty of dissatisfaction], 301-304, 318-319, 354. 

dauhSilya-mala [stain of immorality], 603. 

dausthulya [incapacity; inaptitude, non-suppleness, weakness], 162, 166, 331-332, 608, 641-643, 
648, 661; ten and eleven, 639-657. — dausthulya-prahana [abandoning of incapacity], 641. 
— dausthulya-bandhana [bondage of the incapacity], 582. — dausthulya-apakarsana [expel- 
ling of the incapacity], 609. 

dravya [substances] and gunas [qualities], 26; “thing” (dravya) of the store-cognition (vijiiana), 
149. — dravya-dharmas [real dharmas], 82. — dravya-sat [real entities; existent in reality; 
things in themselves; real existence; real things], 4, 23, 77, 554. — dravya-sat-svabhava 
[real entities in themselves; nature of real entities], 7, 26, 29. - dravyopacara [substance- 
metaphor], 85. 
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dvaya [two], 524. — dvaya-prabh@asa-citta [mind appears twofold], 396. — dvaya-matra [only 
thet two], 523. 

dvadaSa adyatanani [twelve sense-spheres], 426. — dvadasanga pravacana [twelve members of 
scripture] (and understanding [prajiia]), 562, 614, 782. 


dvesa [hatred], 327, 345. 
dvyanuka [binary], tryanuka [three binaries], 33. 


DH 


dhandhatvavarana [hindrance qua being indisposed or dark and dull], 645. 
dhar [holding], 99. | 


dharma [things; factors; norm and upholding], etymology, 7, 568; the five: name (nimitta), etc., 
394; the six, matter (riipa), etc., 536. — dharma [teachings; as principle], the Dharma as twelve 
members of scripture, 562, 614, 782. - dharma, deSana [dharma which is teaching], prati- 
patti [dharma which is path of acquisition], phala [dharma which is fruit (= nirvana)] and 
li-dharma [true dharma], 1-2. - dharma = vijiiapti-matrata, 2. — dharma-ka@ritra [activity 
of dharmas], 159. 

dharma-kAya [body “without characteristics], 703—716 and Appendix; the five members or parts, 
767; -pariptri [fulfillment] or -viSuddhi [purity], 618. — dharma-kaya-garbha [realizing or 
obtaining of the dharma-kaya], 755. — dharma-kaya-prabhavita, 780. — dharma-kaya- 
vasavartin [“‘sovereing of dharma-kaya’], 780. | 


dharma-graha [belief in dharmas; seizing of dharmas; conceiving as dharmas] = jiieyavarana 
{hindrance to what is to be known], 23-89; -vasan4 [trace of the conceiving of dharmas], 476. 


dharma-jiiana [knowledge of dharmas] and anvaya-jiiana [subsequent knowledge], 592, 594; and 
dharma-jiana-ksanti [receptivity to the knowledge of factors], 594. 


dharmata [nature; nature-of-things], 75, 102, 104, 113, 157. —- dharmata [nature-of-things], land 
of the dharmata-kaya [body of the nature-of-things], of the svabhavika-kaya [self-nature- 
body], 711. — dharmata-kaya [body of the nature-of-things], 711. — dharmata-gotra [natural 
or innate seed-lineage], prakrtistha-gotra [natural or innate seed-lineage] or dharmata- 
pratilabhika-gotra [nature-of-things seed-lineage which exists naturally], 562. —- dharmata- 
citta [nature-of-things mind] and paratrantra-citta [dependent mind], 749. — dharmata- 
pratilambhika [established by the nature-of-things], 104. — dharmata-bija [seeds “that 
definitively exist by the nature-of-things’] (prakrtistha [naturally or primordially innate], 
anadikalika [from beginningless time], etc.), 103, 107, 219, 723. — dharmata-buddha [nature- 
of-things buddha], 798, 801. — dharmata-samanvagama [endowed by the very nature-of- 
things], 113. — dharmato buddha drastavyah, 704. 


dharma-dana [giving of the Dharma], 620. 
dharma-drsti [view of the substantial existence of dharmas], 271. 


dharma-deSana [Dharma which is teaching and is given by] the buddhas and bodhisattvas, 782, 
787, 798; by speech, odor, trees and animals, 49, 70, 796-797. 


dharma-dhatu, 659, 694, 751-754; sixth element (dhatu), 752. — dharma-dhatuja-kaya buddha, 
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bodhisattva, 753, 779, 781. — dharma-dhatu-niyata, 753. — dharma-dhatu-praveSa, 753. — 
dharma-dhatu-bodhisattva, 753, 777. — dharma-dhatu-rtipa [form of matter that pertains 
to the dharma-dhatu], 696. — dharma-dhatu-sarvatragatva, 753. — dharma-dhatu-svabhava- 
atmaka, 753. 


dharma-dharani, 615. 

dharma-nidhyana-ks@nti [receptivity of deliberation of dharmas], 580, 613, 621. 

dharma-nirmita [created by the Dharma], dharma-nirvrtta, dharmaja, dharma-bhita, 765. 

dharma-nairatmya [non-self of dharmas], definition, 518. | 

dharma-prajiapti [figurative notion of dharmas], 592. — dharma-prajfiiapti-visarjana [expelling 
the figurative notion of dharmas], 592. 

dharma-pratisamvid [unhindered knowledge of dharmas], 70, 652. 

dharma-prad4ana [giving of the teaching], matsarya [avarice], 366. 

dharma-maya-kAaya [body made up of Dharma], 766. 

dharma-megha bhiimi [stage of the cloud of Dharma], 618, 730. 

dharma-ratna [jewel of the Dharma], 2. 

dharma-laksana-samaya, 514. 

dharma-vasita [mastery with regard to dharmas], 653. 

dharma-vijiiana [cognition of dharmas] or mano-vijiiana [mental cognition], 290. 

dharma-Sarana-gamana [taking refuge in the Dharma], 768 


dharma-Stinyata [emptiness of dharmas], explained, 78, 81, 407, 426; -jiiana [knowledge of the 
emptiness of dharmas] and its nisyanda [outflow], 271, 451; -nirvikalpaka-prajfia [under- 
standing without conceptual figurating of the emptiness of dharmas], 622. 


dharma-Sravana [hearing the Dharma], dharma-dharana [memorizing the Dharma], 562, 613. 
dharma-samdh§arana, 624. 


dharma-sukha [bliss of the great dharma], 705; -sambhogiaya jianam [knowledge of enjoying 
the pleasure of the dharma], 624. 


dharma-skandha [aggregates of dharmas] (Pali), 767. 

dharma-sneha-sammoha [delusion qua afflicted love to Dharma], 648. 

dharmatman [having the Dharma as soul], 766. 

dharmanudharma-pratipatti [practice of dharma in accordance with dharma], 624. 
dharmabhasa [pseudo-dharmas], 82. 

dharmabhisamaya [direct realization of the doctrine], 601. 

dharmfyatana [sense-sphere of dharmas], 290; and riipa- [material sense-spheres], 140. 
dharmalambana maitri [loving kindness with dharmas as object], 690. 

dharmoddana [seals of dharmas], the four, 546. 


dhatu [realm; sphere of existence; nature], 97, 167, 283. — dhatu [element], meaning of the 
word (bijartha [meaning of seed]), 102; anasrava [pure], nisthagata [perfect], anadikalika 
[from beginningless time], 169, 693-694; realm (dhatu) and “turning the mind’, 441; defile- 
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ments (kleSa) and members (anga) of various realms (dhatus) and stages (bhiimis), 357, 
489; eighteen elements (dhatus), 695. 

dharani, 614—615; the four, 614; -pratilambha [acquisition of the dharani], 613; -mukha [gates 
of the dharani], 613, 618, 633, 683; -vasita [mastery of the dharani], 651, 659. 

dhi [consciousness], 79. 


dhyana, fourth, “mixed”, 493. — dhyana-paramita [perfection of meditation] (three meditations), 
621-622. 


dhruva [immutable or stable] (avikara [immuable]), 700. 


dhvamsana-hetu [destroying cause]], dhvamsaka- [destructive cause], 453-454. 


N 


na aliyante [does not becomes attached again], 164. 

nada-kalapa [bundles of reeds], 108, 122, 199. 

nava-kalpa-vyatikrama [nine aeons which were passed over], 714, 733. 

naga, 697. 

nana [various]. — nana-karma-gati-gotra [various blameworthy actions], 645. — nana-abhidhana- 


prajiiapti-karmika4 [activity to devise or provide the various names-and-words], 149. — 
nanatva [different], 530. — nana-laksana [various caraceristics], 390. 


naman [name]. — nama-k4aya [names], 68. — naman [name], second of the five dharmas or of the 
five items (vastus), 537; according to the Vatsiputrtyas, 575. — nama-kle§Sa [defilements re- 
lated to a name], 361. — ndma-paryesan4 [inquiry of names], 576. — nadma-riipa [name-and- 
matter], 37, 42. — nama-riipa-bija [seeds of name-and-matter], 482. — nadma-ripanga [member 
“name-and-matter’’], 199-200, 400, 482, 486-487. — nama-vastu-svabhava-viSesa [name, 
thing, their intrinsic nature and their particularities], 577. — nama-vyavahara-vasana [traces 
of name-convention] (read: abhilapa-vasana), 478. 

naraka [hell beings] and destinies of suffering, 107, 115, 181, 244, 302-305, 318. 

narayana-bala [narayanian strength], 769. 

nikaya-sabhagata [similarity or group-hoiogeneity], 58, 181. 

niyojana [maneuver], 149. 

nitirana [perquisition or thought-out judgement; examination; judgment], 313, 315, 317, 385, 388. 

nitya [permanent], three kinds, 12, 530, 701. — nitya-carini avidya [solitary ignorance that is 
constant], 279. — nitya-stha [constantly abiding], ktta-stha [unchangeable], 13. 

nidra [sleep], 202; nidra asvapnika [dreamless sleep], 196. 

nidhyana [deliberation; deliberating; examination], 580, 613, 621. 

ninda [blame], 645. 

nimitta [mental image; image; mark or idea], 47, 83, 598. — nimitta [mark; image], ten marks, 
148, 361, 579, 587, 599, 616; image: first of the five dharmas or of the five items (vastus), 
537; mukha- [image of one’s face in the mirror], 126; samyag-hetvadi- [marks of correct 
causes], 308; sukhadi- [marks of pleasure, etc.], 308; visaya-nimitta [marks of the object], 
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148. — nimitta-udgrahana [seizing of the mark (of the object-field)] = niriipana [recogni- 
tion], 148. — nimitta-darSana-m4rga [path of insight into the image], 589, 593. — nimitta- 
pariccheda [discerning the marks], 149. — nimitta-parivarjana [eliminating the notions], 
fourfold, 575, 616. — nimitta-bandhana [bondage of the image], nimitta-vijiiapti-bandhana 
[bondage to the cognizing of the image(-part)], nimitta-baddha vijiiapti, 285, 582. — 
nimitta-bahu-samudacara [actualization of multiple marks], 649. — nimitta-bhaga [image- 
part], or nimittam§$a [image-part], 8—9, 18, 20, 46, 82, 86, 92, 125-126, 131 (is not a real 
entity [dravya]), 361, 416, 429; image (nimitta) of the eighth cognition (vijfidna), 98, 101; 
see bhaga and nirvikalpaka-jndna. 

niyata [free of doubt; definitive], 450, 485 — niyata-gotra [determined family], 174, 509, 723. 
— niyata-cary4-pratipatti-bhimi [stage of determined practice], 730. — niyata bhiimi [stage 
of determination], 617, 730. 

nirantarabhyasa [uninterrupted application], 330. 

nirabhilapya-svabhava-dharmataya duhkha-dharmatam prajanati, 589, 597. 

nirabhisamsk&ara [sponteneous], 617. 

nirabhoga, see abhoga. 

niravarana [freed of the veils or hindrances], 670. 

nirukti [etymology], 652 — nirukti-pratisamvid [unhindered knowledge of etymology], 652. 

nirudh [destroyed], 666. — nirudha [ceased], 158. — nirudhyate [ceases], 160. 

nirupadhisesa-nirvana [nirvana-without-remainder], 166, 410, 438 (mind of entry), 671, 673, 703. 

niripana [examining (of the object); judging], 148, 282, 570, 577, 634; -vikalpa [figurating con- 
sisting of examining], 390, 518. 

nirodha [cessation; cease], 64, 158, 171, 675. — nirodhah saksat-krtah [realize cessation], 751. 
— nirodha-satya [truth of cessation], 360, 545, 591. — nirodha-sam4patti [attainment of 
cessation] (= samjiia-vedita-nirodha-sam@patti [attainment of cessation of ideation and 
sensation), 61, 204, 211-214, 247, 268, 283, 405-409, 751; -samutthana [originating cause], 
204; before nirvana, 439. 

nirnaya [certitude], 314. 

nirnimitta [without notions; free of notions], 616. — nirnimitta-jiiana [knowledge free of marks], 
626. — nirnimitta-vihara [abode without notions or marks], 616, 730. — nirnimitta-samadhi 
[concentration without any marks], 635, 649-650. 

nirmana [emanation] of kaya [body], vac [speech] and citta [mind], 710, 793-795; distinct from 
parinama, 136. — nirmana-kaya [body of emanation; emanation body], 690-691, 706-707, 
711, 770, 776, 778, 794, 798. — nirmana-kaya [body of emanation], nairmanika-kaya [body 
of emanation], naikayika-kaya (metaphorical designation), 507, 790. — nirmana-kayadhi- 
sthana, 772-773, 779, 809. — nirmana-ksetra [land of emanation (nirm4na)], 713, 715. 
— nirmana-vaSitva [mastery in emanation], 771, 793. 

nirmita [emanation beings], 532. — nirmita-buddha [emanated buddha], 779; nirmita-sattva 
[emanation beings], 710. 


niryatita, 753. 
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niryana [escape], 349. — niryanavastha, bhtimi, 2—7. 

nirvacana [etymology], 652. 

nirvart [brought forth], 464. — nirvartayati [generates; brings-about-engenders], 43. 

nirvana, the two and the four, 668-680, 744; and true suchness (tathata), 611, 670; and Little 
Vehicle (hina-y4ana), 503, 673; and buddhas, 673; and bodhi, 676. — nirvana preceded by 
nirodha-samAapatti [attainment of cessation], 438. — nirvana of hearers (Sravaka), 508. — 
nirvana, nirodha [cessation], nivrtti [abolition], 171. — nirvana, visista-parinirvana [spe- 
cial parinirvana], 672. — nirvana — adhigama [realizing of], 171; — abhirata [taking pleasure 
in cessation (nirodha)], 509. — nirvana-dharman, 722, comp. 103. — nirvanasukha, 701. — 
nirvanabhimukhya [purpose of turning toward nirvana], (read: nirvanaikanthabhimukhya), 
648. — nirvikalpaka-jfiana [knowledge without conceptual figurating] (see mila and loka- 
uttara), 9, 17, 394, 407, 445, 532, 585-588, 607-610, 616, 624-625, 634, 663, 688-689, 751; 
its nature (svabh4va), its object (alambana), its mode of operation (ak4ra), and its support 
(aSraya), 445, 634-635. 

nirvikalpaka-jiiana [knowledge without conceptual figurating] = tathata-jiana {knowledge of 
suchness], 800. — nirvikalpaka-jiana [knowledge without conceptual figurating], induced 
by the cultivation of emptiness (Stnyata-bhavana), 529; and “abandonment (of proclivities)’, 
664. — nirvikalpaka-jiana-vaSita [mastery of the knowledge without conceptual figurating], 
659. — nirvikalpaka-jiiananuvartaka-jiana [knowledge that accompanies and evolves in 
accordance with the knowledge withou conceptual figurating], 423. — nirvikalpaka-prstha- 
jana [knowledge the follows the knowledge without conceptual figurating], and “aban- 
donment (of proclivities)’, 634. 

nirveda [weariness], kuSala-nirveda [weary with the good], 213, 208, 337. 

nirvedha-bhagtya [conducive to penetration] (the four roots of good), 575-584, 602-603. 

ni-var [make an obstacle], 152. 

nirvart [brings forth], 217, 603. 

nivrta [obscured; veiled; obstructive], 152. — nivrtavyakrta [obscured-non-defined], 356. 

nivrtti [disappearance or abolition of samsaric existence; abolition], 152, 169, 171. 

niscaya [decision], 340. 

niscita {certain; determined], samdigdha [{doubtful; uncertain], 257, 297, 311, 314, 352. — niscita 
avadh4arana [definitive decision or confirmation], 579. 

nisraya [support or reliance], 285 448. — ni§raya-hetu [reliance cause], 453. 

niseva [practice], 606. 

nisevana [practice], 606. 

niskars [directing], 146. 

niskriya [not endowed with activity], 15. 

nistha-gata [being perfect or final], 527, 694; nistha-gamana-bhiimi [final stage], 730; nistha- 
abhisamaya [final direct realization], 604; nisthavastha [state of final achievement], 563, 
662. 


nisthabhisamaya [final direct realization], 604. 
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nisthavastha [state of final achievement], 604, 662. 
nispadana [realizing], 449. 
nisprapafica [undeveloped and non-proliferated], suchness (tathata), 703. 


nisyanda [outflow], 242. — nisyanda-kaya [body of outflow], 798. — nisyanda-phala [fruit of equal 
outflow], 91-92, 464. — nisyanda-bija [seeds qua outflow], 92. — nisyanda-buddha [outflow 
buddha], 801. — nisyanda-vasan4 [trace qua equal outflow], 61, 91. — nisyanda-vijiiana [cog- 
nition of equal outflow], 242—295. — nisyanda-sukha [outflow pleasure], 304. 


nihsamkleSa-visuddhi-tathata (good reading for asamklista-vyavadata-tathata [true suchness 
qua not being polluted and not being purified]), 659. 

nihsarana [escape], 157, 492, 673. — nihsarana-samjfia [ideation of escape], 403. 

nihsvabhava [without a nature], 558. — nihsvabhavata [absence of a nature], three kinds of, 
556-561. — nihsvabhavah sarva-dharméah [all dharmas are without a nature] ..., 188, 556, 559. 

nitartha [explicit meaning] and neyartha [implicit meaning], 110, 558. 

nila-vijiiapti [cognizing of blue], 272. 

nivarana [hindrance], 384. 

neyartha [implicit meaning], 110, 558. 

naikayikakaya, 790. 

nairatmya [non-self; soullessness], 75, 176, 277, 542, 603. — nairatmya-dvayodbhavita [revealed 
by the two kinds of non-self], 534. — nairatmya-bhavana [practice or cultivation of non- 
self], 544. 


nairmanika [emanation], 706, 790, 801. — nairmaniki rddhi [supernormal accomplishments of 
emanation; magical power of emanation], 772, 792. 


naivasaiksanaSaiksa [neither the trainee nor the non-trainee], 406, 492. 
naih§reyasa [definitive excellence], 627. 
naihsreyasika-kuSala-dharma-cchanda [aspiration for the good dharma of beatitude], 450. 


naiskramya-sukha [happiness qua renouncing the world], 702. 


Pp 


pafica-jiianatmaka-buddha [buddha is of the nature of the five knowledges] (4di-buddha), 802. 

pafica-vijiiana-kaya-samprayukta [associated with the five cognitions], 299. 

pafica-vijiiana-pratyaya-samagri [complex of conditions for the five cognitions], 399. 

pafica-vijilanani [five cognitions], name, mode of operation, ethical nature, 289; activity and 
experience of the fruit, 21; avikalpaka [without conceptual figurating] (anusmarana [re- 
collecting] and nirtipana [exanining]), 282, 390; three defilements (kleSas), 354; when they 
appear ..., 398; their support (4$raya) and their object (alambana), 41; simultaneous sup- 
port (sahabht-asraya), 230, 233, 239; opening and guiding support (kranta$raya), 242—244; 
condition qua immediate antecedent (samanantara-pratyaya)], 443; “sudden” and “forming 
a series’, 242, 246, 294-295. 
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paficendriyani [five sense-faculties], 443; -paravrtti [transmutation of the five sense-faculties], 
291. 

patvakara [keen in its operation], 448. 

patu [keen; sharp; clear], 196, 235, 405. 

padakAya [phrases], 68. 

padarthas [categories] of the Vaisesikas, 26-27. 

paracitta [mind of another], 83. — para-citta-jiana [knowledge of another’s mind], 72. 

para-citta-jiiana [knowledge of another’s mind], its parts (bhagas), 9, 79, 83, 430. 

paratantra [brought forth by causes; dependent; dependent nature] (pratitya-samutpada [depen- 
dent origination]), 9, 11, 82, 112, 424, 526-527, 559. — paratantra-svabhava [generated by 
and and dependent on causes or conditions], 82. — paratantrodbhava [dependently origi- 
nated], 79. 

para-nirmita-vaSavartin [those who have mastered pleasures provided by others], 506. 

parama-carya [excellent practices] (paramitas [perfections]), 572—573, 620. 

parama-tathata [most excellent true suchness] (read: agra-tathata), 658. 

paramatas [being excellent], “as being superior”, 350, 360. — paramatas [excellences] of the per- 
fections (paramitas), seven, 626. 

parama-nisyanda-tathata [suchness qua the most excellent outflow] (read: tannisyandagra), 658. 

parama-bala [excellent powers], 565. 

paramanu [atoms], 32-35, 38-47. 

paramartha [the absolute; absolute], name of suchness (tathata), 748; the three, 551; the four, 
397, 549. — paramfrtha [the absolute] and samvrti [the conventional], 427, 551, 624. — 
paramartha-ksanti [absolute receptivity], 580. — paramarthatas [in the true sense; in 
itself; from the point of view of the absolute truth; as absolute truth; in truth], 215, 397. — 
paramartha-duhkha [absolute suffering], 485. — paramartha-nihsvabh4ava [absence of a 
nature qua the absolute], 556, 559. — paramartha-paramfartha [absolute truth of the abso- 
lute; absolute (truth) qua the absolute], 101, 397, 414, 551, 559; paramartha-samvrti [con- 
ventional truth of the absolute], 551. — paramartha-samgrahana-pravrtta, 624. — paramartha- 
sat [existing as the absolute; existing absolutely], samvrti-sat [existing as the conven- 
tional; existing conventionally], dravya-sat [existing as a real entity; real existence], 540. 
— param§artha-satya [absolute truth], 4, 758, 760, three and four kinds, 101, 397, 550, 559. 

para-sambhoga-k4ya [body of enjoyment for others], 440, 691, 705, 711; -ksetra [lands], 697. 

parahita-kriya [activity for the benefit and happiness of others], 675. 

parakrama [fierce], 329. 

parapakara-marsana-ksanti [patience qua forgiving harm caused by others], 621. 

paramarSa [esteeming], 366. 

parartha [for others], 565, 573. 

paravart [transmute], 110. — paravartaka-marga [path as transmutation], 663. 


paravrtta [transmuted], 265, 513. 
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paravrtti [transmutation], 173, 254. — paravrtti [transmutation], three: of the mind (citta), of the 
path (marga) and of incapacity (dausthulya), 665; six: of penetration (prativedha), etc., 661; 
by the abandonment, by acquiring, 513, 610; see @fraya-paravrtti. 

parasSrayayatana [developing into the body of another], 447 

parikalp [interprets], 16. 

parikalpa [imagination] and vikalpa [figurating], 516. — parikalpa-kleSa [figurated defilements], 
parikalpita [imagined], vikalpita [figurated], sahaja-kleSa [natural or innate defilements], 
16, 80, 349, 351, 572. — parikalpa-samutthita [originating from conceptual construction], 
352, 357. — parikalpita [imagined], 9-10, 77, 351. — parikalpodbhava [conceptually figur- 
ated; proceeding from imagination], 447-448, 479. 

parigrhita [being enveloped], 265. 

parigrah [embraced; contains; includes; envelops], 125, 313. — parigraha [assist], parigrhita [as- 
sisted; enveloped], 172, 265, 313, 626—627. 

parigrahaka [comforting], 297. 

parigraha-hetu [assisting cause], 453, 457. 


pariccheda [determinations; delimited existence], 502, 512; vikara-pariccheda [cut out of the 
transformation], 144. 


parichinna [delimited], 162, 502, 510; paricchinna upapatti [delimited existence] (read instead 
vyucchinna), 162, 502, see 780. 


parijaya [to master], 751. 

parijfia [absolute knowledge], 395. — parijiia-marga [path in terms of complete knowledge], 545. 

parinata [developed from], 417. 

parinam [develops; transforms; turns towards], 46, 172, 507, 676. 

parinama [development; transformation, change; evolution; evolving], meanings of the word, 6, 
16, 92, 125, 433-435; distinct from emanation (nirmana), 135-136; by the power of action 
(karma-bala), of concentration (samadhi), or resolution (pranidhi), 139, by the power of 
causes and conditions (hetu-pratyaya-bala), by the power of figurating (vikalpa-bala), 140— 
141; development.in terms of fruit (phala) and in terms of cause (hetu), 91. — parinama- 
ucchesa-phala [distant fruit or supplementary fruit of development], 198. — parinadmana- 
carya [conduct of turning towards], 732. — parinamana-paramata [excellence of turning 
towards], 626. — parinama-vasita [mastery in transformation], 422, 771, 793. — parinama- 
vijiiana [developing vijnana], 289, 417. 

parinami vijiiana [developing vijnana], 91. 

parinamiki [of transformation], 502. 

paritapaka [painful], 145. 

paritrana [protection or rescuing] (upaya [skillful means]), 623. 

parinirvana-dharmaka [determined to obtain nirvana], 103, 722. 

parinisthita-bhiimi [state or period of final achievement], 693. 


parinispanna [perfected nature] and paratantra [dependent nature], relationships, 530. — pari- 
nispanna-svabhava [perfected nature], 527, 559. 
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paripaka [maturation], 138, 477. 

paripuri [perfection or completion], 629, 644. 

paripirna [perfect], 122. 

paripusta-gotra, 71. 

pariptraka [completing or fulfilling; filling up], 482, 496. — pariptraka-karman [completing or 
filling up actions], 93, 190. 

paribhavita [pervaded by], 73, 597, 627. 

paribhukta, 119. 

parimana [extension], 33, 35. 

parivarj [expel], 575. 

parivara [accompaniment; retinue], 475, 627, 636. 

parisuddha-Sila [completely pure morality], 613. 

pariSuddhi-paramata paramitanam [the perfections of the excellence of purity], 626. 

pariskara [retinue; to condition], 170, 510. 

pariha [to fall], 404. 

parihani [to ruin or decrease], 374. 

pariks [discerns], 582 — pariksa (discern; contemplation], 310, 582. 

parittopaklega [small subsidiary defilements], 363. 

paryavasthana [envelopments], 384, 385; paryutthana-klesa [envelopment-defilements], 506. 

paryesaka [recherche; inquisitionne], 258, 394. 

paryesana [inquiring] (paryesaka vikalpa [inquiring figurating]), 243, 385, 389-390; four kinds, 
576. 

pascad abh4ava [future non-existence], 67. 

paka [ripen], 102. 

paka-kala [time of maturity], 434. 

para-gata [other side], 626. 


paramita [perfections], the six kinds of, 573, 620-638; etymology, 628; mixed practice, 164; 
mundane (laukika) and supramundane (lokottara), 627; perfections (paramita), close per- 
fections (upaparamita) and great perfections (maha-paramita), 637; their seven kinds of 
excellence (paramatas), 626. 


parami-pirana [carrying out the perfections], 734. 

parigrahya [conquered], 619. 

parinamiki upapatti [birth or existence of transformation], 503, 507, 676. 

parinamiki rddhi [supernormal accomplishments of transformation], 772, 792. 

parimandalya [sphericity], 46. 

pinda [complexes] and samtana [series], 554; pinda-graha-vikalpa, 521. 

punya [merit] and jiiana [knowledge], 572-573. — punya [meritorious], apunya [non-merito- 
rious], anifijya [immovable], 473-474, 485, 493-494. — punya-kriy4-vastu [meritorious 
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works], 647. — punya-guna [merit], 576. — punya-jiiana-sambh§fra [accumulation of im- 
measurable merit and of knowledge], 705. — punya-samudaya-raja-samadhi [concentration 
as king of the accumulation of merit], 632. 

pudgala [person], 83; pudgala of the Vatsiputriyas, 14. — pudgala-graha [belief in a person], 
567; -vasana [traces of the conceiving of a person], 476. — pudgala-drsti [view of the sub- 
stantial existence of a person], 271. — pudgala-dharma-graha [belief in the person and in 
dharmas], 532. — pudgala-dharmabhiniveSa-sammoha [delusion qua adherence to the per- 
son and to dharmas], 642. — pudgala-nairatmya [non-self of the person] and dharma- 
nairatmya [non-self of dharmas], 544, 568, 622. — pudgala-Stinyata [emptiness of the 
person] and dharma-Sinyata [emptiness of dharmas], 17, 271-273, 407, 451, 590. — pudgala- 
§tinyata [emptiness of the person] and the Little Vehicle, 451, 583, 590, 592. 

punar-bhava [new existence; re-existence; future existence], 174, 344, 492. — punar-bhava- 
vipaka [new existence due to retribution], 675. — punar-bhavanubandha [to bind a new 
existence], 174. 

purusa of the Samkhyas, 15. — purusa-kara [human activity, 457, 466; -phala [fruit of human 
activity], 465. — purusa-bhranti [illusion that one is seeing a man], 427. 

puti-kaya [filthy body], 765. 

ptrvam abhitva [which at first does not exist], 66. 

ptrva-kala-bhava [prior(-to-deah) existence], 401. 

ptrva-niruddha [has already ceased], 228. 

ptrva-vipaka [previous retribution], 477. 

purva koti [starting point], 30, 756. 

purvacarya [anciens masters], 222. 

ptrvanta-graha [directed at the past], 349. 

pusti [increase], 108. 

prthak [separate from], 72, 131. 

prthagjana [ordinary worldling], 493, 639; its solitary ignorance (aveniki avidy4), 277; its per- 
petual 4tma-graha [belief in a self],], 284; incapable of being pure (anasrava), 285; prac- 
tices the attainment without ideation (asamjiii-samapatti), 403; abandons the proclivities 
(anuSayas), 492; “insider” ordinary worldling, 493; not being transmuted (paravrtta)], 609; 
not being able to see the body of enjoyment (sambhoga-k@aya), 715. — prthagjanatva [quality 
of ordinary worldling], 58, 642; -avarana [hindrance qua quality of ordinary worldling], 58, 
71, 112, 639-644. 

prstha-labdha [subsequently acquired], 271, 603. — prstha-labdha-anasrava-jiiana [pure sub- 
sequently acquired knowledge], 267. — prstha-labdha-jiiana [subsequently aquired know]- 
edge], 17, 394, 407, 519, 588-590, 596, 598, 600, 607, 624, 630, 664, 688-691. 

prsthabhisamaya [subsequent direct realization], 601. 

paunar-bhavika [new existence], 494. 

paurusa [seed], 757. 

prak§ra [varieties; species], 35, 261. 
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prakrti [primordial(ly), natural(ly)], 102-103. — prakrti-carya [natural conduct], 729. — prakrti- 
nitya [permanent in itself], 701, 707. — prakrti-nirodha [cessation in terms of its funda- 
mental nature], 545. — prakrti-nirvana, 670. — prakrti-parinirvrta [essentially nirvanized], 
556. — prakrti-prabhasvara [clear in its nature], 215. — prakrti-prabhasvara citta [the mind 
is clear in its nature], 109-113, 215, 530. — prakrti-bhava [natural or primordial], 107. — 
prakrti-visuddha [essentially immaculate], 111—112; -garbha [secret and pure in itself], 756. 
— prakrti-Santa [calm in itself], 671. — prakrti-Santi [peaceful in themselves], 557. — prakrti- 
§uddha [intrinsically pure], 670. — prakrti-Stinyata [emptiness itself], 543. — prakrtistha 
[naturally or primordially innate; by itself], 104, 159 — prakrtistha-gotra [natural and pri- 
mordially innate family] and bhavana-maya-gotra [family that results from perfuming], 104. 
— prakrti-savadya [offenses by nature], 631. — prakrti-siddha [natural or primordial], 107. 
— prakrty-anutpattika-ksanti [receptivity with regard to dharmas destined not to arise as 
an intrinsic nature], 546. — prakrty-atma-bhava [natural body], 784. 

prajiiap [designating], 88. 

prajiiapti [designations], 7, 10. — prajiiapti-samvrti [the concentional qua designations or nom- 
inal existence], 10, 549, 551. — prajfiapti-sat [existence as designation; nominal existence], 
37, 100, 340. — prajfiapti-sat [existence as designation] and dravya-sat [real existence], 14, 
340, 378, 387, 554, 718; differing from conventional existence (samvrti-sat), 371-372, 376, 
385; see nevertheless, 378, 388. — prajfiapti-sattva [purely nominal existence], 78. 

prajfia [understanding], 622. — prajfia [understanding], 141, 258, 297, 313, 377, 390, 622; three- 
fold and fourfold, 328; of the mundane path (laukika-marga), 492. — prajiia [understand- 
ing] and the other perfections (paramitas), 622; and the perfection of knowledge (jfiana- 
paramita), 624; and non-delusion (amoha), 328; and doubt (vicikitsa), 347; and the bad 
views (drstis), 351. — prajiia-caksus [eye of understanding], 277. — prajiia-paramita [per- 
fection of understanding] (three kinds of understanding), 621-622, 633. 

pratistha (niSraya) [supporting (reliance or support)], 448. 


pranidhana [vow], various kinds of, 623-624. — pranidhana-paramita [perfection of the vow], 
623, 625. — pranidhana-va§ita [mastery of the vow], 508. 


pranidhi-carya [conduct qua undertaking vows], 729. 

pratikila [unfavorable], 150. 

pratiksepana-savadya [offenses of disobedience], 631. 

prati-i [taking for their object], 20. 

pratigha [hostility], 256, 345, 353. 

pratighata [obstruction; opposed by] (avarana...), 39-40. 

pratiniyata-visaya caitta [mental factors the object of which is specific; mental factors with spe- 
cial objects; special mental factors], 150, 168, 257—258, 298, 308-319, 380. 

pratiniyama-hetu [determining cause], 454. 

pratipaksa [counter-agent; medicine], 329, 395, 606; counter-agent (pratipaksa) and expulsion 
(vinirdhavana), 606; pratipaksa-bala [power of the counter-agent], 409. — pratipaksa- 
nimitta [notions of the counter-agent], 616. — pratipaksa-marga [counteragent path], 276. 

pratipaksya [sickness], 395. 


1312 General Sanskrit-English Index-Glossary 


pratipatti-dharma [dharma which is path or acquisition], 2. 


pratipatti-paramartha [absolute truth qua the course of practice] and pratipatti-samvrti [con- 
ventional truth qua the course of practice], 551. 


pratiprasrabdhi [material comfort], 793. 

pratibaddha [connected with or belong to], 296. 

pratibandha-adhisth4na [basis as obstacle], 459. 

pratibimba [image-reflection; reflections], 18, 532. 

pratibhana-pratisamvid [unhindered knowledge of eloquence], 70, 652. 

pratibhasa [ophthalmic visions], 532. — pratibhasa-matra [only a manifestation (of vijfiana)], 420. 

pratilambha [acquisition], 606. 

pratilabdha-phala-samtana [series of the obtained fruit], 510. 

pratividh (understanding; penetrated], 174, 531-532. 

prativedha [penetration], 661. — prativedha-paravrtti [transmutation qua penetration], 661. — 
prativedhavastha [state of penetration], 563, 575, 585-605. 

pratisrutka [echoes], 532. 

pratisedha-vijiiapti [in terms of negative indication], 529, 

pratisthana-paramata [excellence of installment], 626. 

pratistha-phala [fruit of supporting], 454. 

pratistha-vijiiapti, good reading for pratistha-vijfiana [vijfiana as supporting], 525. 

pratistha-hetu [supporting cause], 454. 

pratisamvid [unhindered knowledge], 652; -vihara [abode of unhindered knowledge], 730. 

pratisamkhya [deliberation], 76; pratisamkhy4ana [deliberating], 629. — pratisamkhy4-nirodha 
[cessation due to deliberation], 74, 76, 641, 678. 

pratisamdha [taking up again], 492; pratisamdh4ana [taking up again], 206. 

pratisamdhi (rebirth; conception], 3, 196, 217. — pratisamdhi-citta [mind at conception] or prati- 
samdhi-vijiiana, pratisamdhika-vijiana [defiled vijnana at conception] and marana-citta 
[mind at death], 195, 197, 217. — pratisamdhi-bandha [binding rebirth], 169, 174, 495. 

pratityaja [brought forth by causes], 9. 


pratitya-samutpada [dependent origination; constant procession of cause and effect], 171. — 
pratitya-samutpada [dependent origination] = pravrtti [process of samsara] = samskara 
[process of karma-formations] = samkleSa [process of pollution], 216. — pratitya-samutpada 
[dependent origination], non-permanent (aSa$vata) ..., 156-161, 481-501; see anga. — 
pratitya-samutpada [dependent origination], neither-polluted-nor-pure, 649. — pratitya- 
samut pada [dependent origination], and the store-cognition (alaya), 156; and true suchness 
(tathata), 535, 743, 761; and the sixth stage (bhimi), 730. — pratitya-samutpada stksma 
[subtle dependent origination], 481. — pratitya-samutpada jiianam [knowledge directed at 
dependent origination], 615. — pratitya-samutpada-naya [“principle” of dependent origination], 
157. 

pratitya-samutpanna [dependently originated], 79. 
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pratyaksa [direct perception; evident], 23, 26, 129, 587. — pratyaksa-gamya [cognized by direct 
perception], 26. — pratyaksa-jnana [knowledge of direct perception], 29. — pratyaksa- 
jiieya [known through evidence or direct perception], 72. —- pratyaksa-pramana [means of 
knowledge of direct perception], 86, 129, 132-133, 428, 587. — pratyaksa-buddhi [notion of 
direct perception], 429. — pratyaksa-visaya [that which is seized by direct perception], 429. 


pratyaya [condition; causes; causes and conditions], 42-43, 81, 174, 194, 537. — pratyaya [con- 
dition], 436-452; and the adhisthanas [bases], hetus [causes] and phalas [fruits], 462-463, 
467. — pratyayata [causality], 448. — pratyaya-vaikalya [lack of causes and conditions], 76. 
— pratyaya-samagri [complex of conditions], 117; pratyaya-simagry-apeksa [depending on 
a complex of conditions], 117. 

pratyaveksaka [examining], 258. 

pratyaveksana [judgment], pratyaveksaka-vikalpa [judging figurating], 385, 389-390. — praty- 
aveksan4-jiiana [knowledge of disernment], 681, 683, 687, 690, 697, 707. 

pratyeka-buddha [self-enlightend one], his path, 504, 695. 

pratyeti [taking for its object], 17. 

pratyutpanna [present], 66. 

pradaSa [furiousness], 362, 365. 

pradhvamsabhava [non-existence following after existence], 36, 531. 

pranaég [perish], 98. 

pranidhana [vow], 675. 

pranidhi [resolution], 50, 139. 

pranita [excellent], 492. 

prapaiica [proliferation; development], 537, 550, 607, 695, 699; sarva-prapafica-samjiasu, 596. 

prapusnati [nourishes], 287. 

prabandha-nitya [endlessly renewed], 699, 701. 

prabuddha, aprabuddha, 429. 

prabhakari bhimi [luminous stage or emitting light stage], 613, 730. 

prabhava [power; force], 268, 661. 

prabhavita, 73, 780. 


pram§na [means of knowledge”, “action of knowledge’”’], prameya [object of the means of 
knowledge] and pramana-phala [fruit of the means of knowledge], 131, 134. — pramana- 
jianata [knowledge of the means of knowledge], 523, 623. 


pramada [heedlessness], 259, 362, 374. 

pramudita bhtimi [joyous stage; stage of joy] (vihara [abode]), 409, 613, 729. 

prameya [that which is to be known; object of the means of knowledge], 130-131, 523. 

prayatna [effort], 49. 

prayoga (preparatory; preparation; preparatory state; state of preparation; preparatory practice; 
preliminary practice], 63, 208, 625, 656. — prayoga [preparatory path], distant and close, 
331. — prayoga-jfiana [knowledge of the period of preparation], 519; prayoga-nirvikalpaka- 
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jfiina [knowledge without conceptual figurating in the state of preparation], 634. — prayoga- 
virya [vigor qua exerting oneself or application], 621. — prayogavastha [period of prepa- 
ration], sambh§@ra [period of provision], mila [root-period], 62, 450, 562, 575-584, 589, 661. 

praluj [deteriorate], 204. 

pravacana-kaya [teaching body], 766. 

pravart [evolve], 228; pravartate [proceeds; evolves], 151, 269; pravartate = anupravartate 
[continuously evolving or developing or flowing], 227, 245. 

pravartana [process], 265. 

pravartante [exist; function], 164, 199, 282. 

pravaratana [turning], 52. 

pravicaya (discernment; discerning], 168, 263, 313, 315; pravicaya-jiiananuvartaka-jiiana [knowl- 
edge that accompanies and evolves in accordance with the knowledge of individuals who 
have correct discernment], 422. 

pravivikta-viharin, 615. 

pravivekasukha [happiness qua detachment], 701. 

pravrtti [activity; action; process; sams4aric process], 95, 170. — pravrtti-tathata [suchness of 
process], 534. — pravrtti-bhagiya [favorable to the samsaric process], 170. — pravrtti- 
Vijfiana [evolving cognition], actual cognition [first seven cognitions], 107, 117 156, 174; and 
the waves, 174-175; simultenous, 184; six evolving cognitions in comparison with manas 
and alaya, 198, 481; seven, 95, 107, 122, 570; relationship with the eighth cognition and 
the seeds (bijas), 93, 95, 99, 107-108, 122. — pravrtty-anukila [favorable to the samsaric 
process], 170. 

pravesa-citta [mind of entry], 17, 409. 

pravrajya-sukha [happiness of going forth], 701. 

praSatha [straight], 334—335. 

praSrta [humble], 346. 

prasrabdhi [ease], 331, 340-343; 701; -sukha [bliss of ease], 322, 677. 

prasanna [clear and pure], 141. 

prasada [confidence; lucid faith; achieved clarity], 323, 341. — prasada of citta [clarification 
(or purification) of the mind] and of riipa [subtle physical sense-faculties], 320, 322. 

praskandana [penetrating or entering], 562, 653. 

praha [abandons; abandoned-destroyed], 171, 607, 666. 

prahana [abandon], 18, 641, 663. — prahana [abandonment], the two and the three kinds, 496— 
498; its object: dausthulya [incapacity], 640-641. — prahana [abandonment] of the mem- 
bers (angas) of dependent origination (pratitya-samutpada), 494. — prahana [abandonment] 
by the ordinary worldling (prthagjana) and by the mundane path, 492. — prahana [aban- 
doning] and nisarga [releasing], 666—667. — prahana-jiiana [knowledge of abandonment], 
prahana-phala [fruit of abandoning], 219; prahaéna-marga [path in terms of absolute aban- 
doment] 545; three abodes (vihara), 655. 


pratimoksa-samvara [pratimoksa restraint], 50. 
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pradeSika-yana, 695. 

pranta-kotika-dhy4ana [fourth meditation whose hightest point has been pursued up to the ex- 
treme], 510—511. 

prap [being possessed], 57. 

prapaka-hetu [reaching cause], 454. 

prapana [obtaining], 449. 

prapti [possession], 283-284. — prapti [possession] and aprapti [non-possession], 54. — prapti- 
paramartha [absolute truth qua possession [of nirvana], 551; prapti-hetu [attaining cause], 
453. | 


prapya [possessed], 56. 

prabandhiki upapatti [delimited existence], 505. 

prayogika [preparatory effort; proceeding from effort], 57, 392; prayogika-kuSala [good pro- 
ceeding from effort], 192. — prayogika-citta [mind “proceeding from effort”], 49, 57. 

prarthana [aspiration], 309, 327, 344. 

prarthana [desire], 257. 

priya-vikalpa [figurating of the agreeable], 521. 


priti [joy], 677. — priti-vedana-samprayukta [associated with the sensation of joy], 602. — priti- 
sukha [joy-happiness], 76. 
prodbhasa [ophthalmic visions], 532. 


PH 


phala [fruits], 74. — phala [fruit], the five, 464467, 630; relationships between causes (hetus) and 
conditions (pratyayas), 467; the four of the Westerners, 454. — phala-dharma [dharma 
which is fruit = nirvana; that which is achieved], 2. — phala-parinama [development in 
terms of fruit], 91; phala-parinama-vijiiana [vijiana as development in terms of fruit], 91, 
93. — phala-paripiri-paravrtti [transmutation qua completion or perfection of the fruit], 
662. — phala-pratyanubhavanata, 629. — phala-vijiiana [cognition as the state of fruit], 487. 
— phala-vipaka-moha [delusion regarding retribution of action], 495. — phalavastha [fruit 
state; fruitional period], 318, 693. 


B 


bala [power], parama-bala [excellent powers], four of the beginning bodhisattva, 565. — bala- 
paramita [perfection of power], 624-625. 


bandh [bind], 503. 

bahirvat [external], 9, 84. 

bahu-kAla [frequently], 400. 

bahulam viharati [abiding often], 565. 
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bahuSas [in the majority of cases], 498. — bahuSah samudiacarati [actualization of mulitple 
(marks) ], 649. 


bala [the foolish], ordinary worldling (prthagjana), 493, 611 
bahulika eso nirdeSah [designation is directed at the majority of cases], 304. 


bahya [external; Foreigners], 14, 140, 450. — bahyaka Sastra [non-Buddhist treatises], 614. — 
bahya-pratyaya [cause or condition external (to the mind)], 433. — bahya-buddhim janayati 
[falsely generate the notion of exteriority], 429. — bahya-mukhena [outer gates], 565. — 
bahya-samjfia [notion of exteriority], 429. — bahyartha [external objects], 4. — bahyartha- 
abhava [non-existence of external objects], 4, 8, 11, 43, 425. — bahyartha-abhasa [appear 
as if they were external; similar to or as if it were an external object], 84-85, 429. —bahya- 
artha-buddhi [notion of external object], 429. — bahyartha-vada, 127-128. 

bimba (image; mental image), 20, 253, 421. 

bija, the seeds, 60-61, 92-93, 98-123, 182, 251, 433-435; external seeds, 118-120; seed (bija) 
and sprout (ankura), 158; momentary (ksanika) and simultaneous fruit (phala-sahabhd), 
116; conventional existence (samvrtisat), 388, 434; relationships between seeds (bijas) 
and figuratings (vikalpas), 433, 434, 468; parent-seed, 468, 472; “moistened”, 456, 484, 
488; special (asadharana) [particulier] and common (sadharana), 135; seeds that realize 
or bring forth (their fruit) (abhinirvartaka) and seeds that project (their fruit) (aksepaka), 
460-462; avahaka [inducing; inductors] and janaka [generating; generators], 92, 118; impure 
(sasrava) and pure (anasrava), 101, 138, 513; seeds brought forth by action (karma-bija) and 
seeds that are condition qua cause (hetu-pratyaya-bija), 92, 234; vijiiana-bija (seeds of 
cognition), seeds of name-and-matter (nama-rtpa-bija), etc., 482; matter (rtiipa), seeds of 
mind (citta), 247. — bija-phala [fruit of seeds], 434. — bijas [seeds] and the awareness-part 
(samvitti-bhaga) and cognition (vijfiana), 434. — bijas [seeds] and the members of depen- 
dent origination (pratitya-samutpadangas), 481. — bija-paripaka [‘‘maturation” of seeds], 
135, 138, 434, 477. — bija-pusti [increase of seeds], 108. — bija-vijfiana [seed-cognition], 
92, 98, 167, 171, 433. — bija-samdh@rana [holding of seeds], 513. — bija-samanvagama 
[possessing of seeds], 57. 

buddha, pure (an4srava), does not constitute a destiny (gati) nor a sentient being (sattva) nor 
is included in a realm (dhatu), 192, 203-204, 695, 699-700, 769. — See phalavastha, vimala- 
vijfdna, etc. — buddha, has no dharma that is retribution (vipaka), 167, 191-192, 203, 695, 
769. — buddha-k@aya [bodies of the buddha], 762—803; common and non-common, 712. — 
buddha-ksetra [buddha land], 779; buddha-ksetra-parisodhana, -visuddhi, 624, 779. — 
buddha-garbha, 754. — buddha-jiiana [knowledge of the buddha], 520. — buddha-dharma- 
dhatu [dharma-dhatu of the buddha], 605. — buddha-dharma-paripaka [bringing the buddha- 
dharma to maturity], 623. — buddha-phala-pariptri [completion or perfection of the fruit 
of buddha], 662; in which realm (dhatu), 439. —- buddha-maha-samnipata [great assembly 
of the buddha], 605. — buddha-ratna [jewel of the Buddha], 2. — buddha-vacana [word of 
the Buddha], 176. — buddhanusmrti [recollection of or meditation on the buddha], 767. 


buddhi, “consciousness”, “comprehension”, 79, 376. 
bodha, bodha-rtipata, 130. . 


bodha-svartpa [intelligence, by nature], 14. 
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bodhi, 749-750 — bodhi-carya [practices of the bodhisattvas], 510. — bodhi-citta [mind of 
bodhi], bodhi-pranidhi-citta [vow of bodhi], bodhi-prasthana-citta [setting out towards 
bodhi], 564, 727. — bodhicitta-kalala, 754. — bodhi-cittotpada [generation of the mind of 
bodhi], 562, 729. — bodhi-paksya dharma [excellent factors conducive to bodhi], 615, 647; 
their cultivation (bhavan4), 597; and the fourth stage (bhiimi), 730. — bodhi-paryestaye 
pranidhanam [vow to seek bodhi], 623. — bodhi-pranidhi-citta [vow of bodhi], 728. 

bodhisattva, 136—166; of sudden or belated realization, 163, 272—273, 409, 439-442, 507-508, 
510, 635, 654, 673, 723; adhikarmika [beginning bodhisattva] or navaka [beginner], 508, 
736; non-retrogressing (avaivartika) or determined (niyata) (niyatipatita [assured]), 
163-164, 733-739; perfect (nisthagata), 204; ordinary worldling (prthagjana), 439; pra- 
vrajita, 631; of the fortunate aeon (bhadra-kalpika), 781; of great power (maha-bala), 
having attained mastery (vasita-prapta), 504; bodhisattva in the Da zhidu lun, 778-783. 
— bodhisattva-kaya [bodies of the bodhisattva] and buddha-kaya [bodies of the buddha], 
736. — bodhisattva-ksanti-labhaya dharani, 615. — bodhisattva-carya [practice of the 
bodhisattvas], 565, 721-742; four, 636, 729. — bodhisattva-tyaga-sukha, 677. — bodhi- 
sattvanam naraka-vasah, 739-742. — bodhisattva-nyama [predestination of the bodhi- 
sattvas], 778-779. — bodhisattva-brahma-carya [religious life of the bodhisattva], 734. — 
bodhisattva-samvara-Sila [morality of restraint of the bodhisattva], 631. — bodhisattva- 
samadhi-gunabhinirhara, 621-622. 

bodhi-sambhfara [provisions of bodhi], 189. 

brahma, brahma-loka, 764—765. — brahma-kaya, brahma-bhita, 765. 

brahmana-satya, 701. 


BH 


bhanga [breaking down], 485. 

bhadra-kalpika bodhisattva [bodhisattva of the fourtunate aeon], 781. 

bhayasthana [danger] of the defilements (kleSas), 360. 

bhava [existence], bhavopakarana [causes of the threefold existence], 326, 344. — bhava-raga- 
bhimi [stage of attachment to existence], 572. — bhavagra [summit of cyclic existence], 
264, 266, 452, 750. — bhavankura [sprout which is existence], 488. — bhavanga [causes of 
existence], 492. 

bhavanga [members of dependent origination (pratitya-samutpada)], the twelve members, 489, 
492; the tenth member, 479, 484. — bhavanga-citta, 179, 196. — bhavanga-vasana [trace of 
the cause of existence], 479. — bhavanga-vijiiana (Sthaviras and Vibhajyavadins), 167, 
178-179. 

bhavisyad-hetu [possibility cause], 454. 

bhavopakaranesu [causes of threefold existence], 326. 

bhaga [part], 83. — bhaga [part] (or am§a [part]) of vijfiana, 8-10, 92, 101, 125-135, 416-419, 
428-430, 444-445, 468-471, 479-480, 523, 586-587, 598-600, 715-718; parts (bhagas) 
being imagined (parikalpita) or dependent (paratantra) (Sthiramati and Dharmapala), 
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522-525; parts (bhagas) of knowledge without conceptual figurating (nirvikalpaka), 587; 
of the subsequently acquired knowledge (prstha-labdha), 598; in the path of insight 
(darSana-marga), 593. 

bhajana-loka [receptacle world], 135-137, 682, 794. 

bhav [practiced; cultivated], 13, 321. 

bhava [existent; existence], 67, 650. — bhava [existence] and abhava [non-existence], 391, 424, 
541. — bhava-graha [belief in existence], 519. — bhava-dharma [dharmas that definitively 
exist], 72. — bhava-nimitta-vikalpa [figurating of an existing mark], 389-390. 

bhavana [cultivate; practice; contemplation], 109, 464, 662. — bhavana [cultivation; meditation; 
repetition], four kinds, five kinds, 597, 606. — bhavana [cultivation] of the perfections 
(paramitas), five kinds, 629. — bhavana [perfuming] and vasana [impregnation, perfume, 
trace], 102, 105. — bhavana-paripitri [perfection or completion of cultivation], 629. — bhavana- 
bala [power of cultivation] and cintana-bala [power of reflecting], 624. — bhavana-maya- 
gotra [family that results from perfuming] and samud4nita-gotra [see-lineage that results 
from, or conists of, prefuming], 104, 562. — bhavana-mayi prajiia [understanding derived 
from cultivation], 328, 645. — bhavana-marga [path of cultivation], 606—660. — bhavana- 
avastha [state of cultivation], bhavana-parivrtti [transmutation qua cultivation], 563, 606— 
661. — bhavana-heya [abandoned by cultivation], 114, 279. 

bhavayati [perfumes; cultivates], 63, 451. — bhavayati-prapnoti [cultivates-obtains], 451. 

bhavavastha [state of existence], 67. 

bhavita [acquired], 604. 

bhasyaksepa [out of habit of style], 252. 

bhiksuta [quality of a bhiksu], 178. 

bhiksu-dharma-kaya [dharma-kaya of the monk], 768. 

bhinna [particular; different], 25, 72; bhinna-laksana [different characteristics], 414. 

bhuj [enjoy], 141. 

bhita [real given things; true], 88, 576, 666. — bhita-kaya [true body] and nirmana-kaya [body 
of emanation], 787. — bhtita-koti [true limit], 750-751, 782; -saksat-kara [have realized the 
true limit], 751. — bhtita-tathata [true suchness], 78, 560, 745. — bhiita-dravya-sat [real 
entities in the absolute sense], 79. — bhtta-paramartha [true absolute], 564. — bhiita-vastu 
[real given things], 86. — bhtta-sat [real things], 251. — bhtta-sad-dravya [real entities], 251. 
— bhitartha [reality], 602. — bhutartha-jiiana [knowledge of reality], 279. — bhitartha- 
nirtpana [active examination of reality], 634. 

bhitva [having existed for a certain time], 67. 

bhimi [stage], 139, 215, 283, 388. — bhiimi [stage], seven stages (bhtmis) that make up thir- 
teen abodes (viharas), 729; the ten stages of the bodhisattva and the preliminaries, 164— 
166, 613-619, 726, 729, 732; the last four stages, 602; the eighth stage, 164-166, 273, 510, 
655. — The stages (bhtimis) and the defilements (kleSas), 357-359, 506; and the receptivi- 
ties (ksantis), 547; and vigor (virya), 330. — bhtimi [stage], sam4dhi-bhtimi [stages of con- 
centration], 341. — bhtimi [stage], with initial inquiry (savitarka), 388. 
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bhoga [evident; enjoyment; experience], 72, 137, 447. 

bhaisajyadarika [medicine-maiden], 780. 

bhautika [derived material elements], 135. — bhautika-riipa [matter derived from the four fun- 
damental material elements], 42. | 

bhranta [the erroneous], 253. 

bhranti [error; illusion; deluding; mistaken], 327, 345, 428, 492, 570, 611; -samnisraya [erro- 
neous support], 666. 


M 


mada [pride], 362, 368. 

madhyama pratipad [middle way] (marga-satya [truth of suffering]), 4, 160-161, 349, 424, 514. 

madhyopaklega [medium subsidiary defilements], 363. 

man [cogitating-reckoning], 275. 

mana-ayatana [mental sense-faculty], 239. 

mana-indriya [mental sense-faculty], 239. 

manana [cogitating-calculating], 634. 

manas [mind], 51. 

manas, seventh cognition (vijfiana), 225-288; klista-manas [defiled cogitation], 241, 245, 267, 
276-277, 481; supramundane (lokottara) and non-defiled (aklista), 250, 252, 267, 269. -The 
manas as support (a$raya) of other cognitions (vijfianas), 282; as condition qua immediate 
antecedent (samanantara-pratyaya), 442. — The manas: its object (alambana), 18, 20, 96, 
250-253, 447; its supports (aSrayas) (sahabhii [simultaneous], etc.), 227-249; its defile- 
ments (kleSas) and their cessation, 255, 277-278, 655; its cessation or discarding (vyavrtti), 
241, 267-268. — manas and the two kinds of conceiving (grahas) and knowledge of equa- 
lity (samata-jfiana), 245, 271. — manas of the ordinary worldling (prthagjana), of the trainee 
(Saiksa), of the tathagata, 271. — manas, evolving cognitions (pravrtti-vijiiana), 227, 236. 


mana-ayatana [sense-sphere of the mental sense-faculty; mental sense-faculty], 228. 
mana-indriya [mental sense-faculty], 244. | 


manana [cogitating-reckoning] (correct reading), 6, 90, 225-226, 275. — manana-ksaya, 634. — 
mananatmaka [mode of operation “cogitating-reckoning’’], 254. 


manasikara [mental application], 140. 
manasikara-samni$frita-bhavana [cultivation supported by mental application], 629. 
manas-karman [action of the mind], 52—53, 795. 


manask§ra [mental application], 140, 146-147, 297, 307, 310-311, 317, 617; directed at the 
specific characteristic (svalaksana), 603. 


manah-samcetanahara [nutriment consisting of mental operations (1.e., intentionality)], 201. 
mano-jalpa [mental discourse], 385-386; only mental speech (mano-jalpa-matra), 586. 


manojiia [agreeable], 297. 
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mano-bhitimika [domain of mind], 302. 

mano-maya-k§4ya [spiritual or mental body], 503, 513, 764, 774, 801. 

mano-maya-deva [spiritual gods], 407. 

mano-vikalpa [reflecting or figurating of mind], 429. 

mano-vijnana [mental cognition], its object (alambana), 18, 448; its support (4Sraya) (mano- 
dhatu [sense-element of the mental sense-faculty]), 281—282; simultaneous (sahabht) sup- 
port, opening and guiding (kranta) support, 232, 235, 240, 242, 244, 248; its disappearance, 
211, 398-411; its being taken up again (pratisamdhana), 248. — mano-vijiana [mental 
cognition], the subtle or non-manifest mental cognition (stksma aparisphuta), 142, 179, 196, 
198, 200, 205, 207, 211, 276, 297. — mano-vijiiana [mental cognition] and the five cognitions 
(vijfianas), 242, 294-295, 390, 413, 448. — mano-vijfiana [mental cognition] or dharma- 
vijfiana [cognition of dharmas], 290. — mano-vijfianasya indriyatvam [sovereignty of mental 
cognition], 214. 

mantra-dharant, 615. 

mantra-padani tathagata-bhasitani, 615. 

manda [dull-witted], 314. 

manyate [cogitates-reckons], 254, 280. 


manyana [cogitating-reckoning], 90. - manyan4-atmaka [having for its nature and its mode of 
operation “cogitating-calculating’’], 254. 


manyam§ana [cogitating-reckoning], 280. 
mameti vikalpah, 521. 
mameti-graha [conceiving of mine], 479. 


marana [death] and coldness, 198. — marana-citta [mind at death], maranantika-citta [mind at 
death], cyuti-citta [mind at death], 196. - marananga [member “death’], 485, 487. 


maranantika citta [mind at death], 495. 

marici [mirages], 532; maricika [mirages], 532. 

mars [to bear], 366. 

marsana [forgiveness], 364, 366. 

mahattva [largeness; massive extension or massiveness], 33-34. 
maha-karuna [great compassion], 328; 511. 

mahaka§a [great speace], 559. 

maha-guna-dharma [dharmas of great qualities], 704. 
mah4-darSa-jiiana [perfect mirror knowledge] (see @dar§a-jidna), 167, 680. 
maha-dharma-dhfrani [dharani of the great Dharma], 613. 
maha-dharma-pravarsaka [rain of the great Dharma], 683, 691. 
maha-paramita [great perfection], 637. 

maha-purusa [great man], 757. 


maha-pranidhana [great vow], tenfold, 440, 624. — maha-pranidhana-bodhisattvas [bodhi- 
sattvas having the great vow], 510. 
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maha-bodhi [great bodhi], 681; maha-bodhi-citta [mind of great bodhi], 626. 

maha-brahma [great brahma], 30. 

maha-bhita [fundamental material elements; primary material elements; gross elements], 32, 
138. — maha-bhtta-samata [evenness of the fundamental material elements], 403. 

maha-bhimika [generally permeating factors], 209, 314. 

maha-yana-prabhasamadhi [concentration as brilliance of the Great Vehicle], 632. 

mahayanopabhoga, 705. 

maha-satta [general kinds of species], 186. 

maha-samnipata [great assemblies], 707. 

maha-sukha [great bliss], 677. - maha-sukha-kaya [body of great bliss], 803. 

mahe$vara [supreme lord], 30, 350; and bhagavat, 682. 

mahopakleSa [great subsidiary defilements], 363. 

mata-pitrja-kaya [body born from father and mother], 785. 

matsarya [avarice], 362, 366. 

mana [conceit], 256, 346, 353. 

manati-m4ana [diminishing conceit], 346. 

maya [illusions], 532. — mayadi [like illusions], 414. — mayavat [in the manner of an illusion], 
20, 79. 

maya [deceit], 362, 367; mayadivat [like illusions, etc.], 82, 414, 532. 

m4ara-raja [king of Mara], 196, 506. 

marga [path], five kinds: provision (sambh§ara), preparation (prayoga), insight (darSana), cultiva- 
tion (bhavana), non-trainee (aSaiksa), 330. — marga [path], mundane (laukika) or impure 
(sasrava), 218, 267, 357, 491, 572; supramundane (lokottara), 218, 267. — marga [path], 
unhindered (anantarya), etc., 641, 656-657. — marga [path], path of cessation (nirodha- 
marga) and path of dharmas destined not to arise (anutpattika-m4rga), 618. — marga [path] 
that abandons (prahana) and path that tames (viskambhana), 18, 357, 663; see laukika marga. 
— marga [path] and various defilements (kleSas), 357. — marga [path], path of calm abiding 
(Samatha-marga), 597. — marga-satya-vyavasthapana [explaining and analyzing the truth 
of the path], 360, 545, 596. — marga-samvara [restraint of the path], 50, 603. — marganga- 
tathata [suchness of the member of the path], 535. 

mithya [false[. - mithya-abhisampratyaya [false conviction], 374. — mithya-graha [false con- 
ceiving], 349, 522. — mithya-chanda [false predilection], 260. — mithy4-jiva [false way of 
life], 367. — mithyatva-niyata-rasi [category determined for the perverted], 722. — mithya- 
drsti [false view], 15, 189, 261, 349, 623. — mithya-deSana [false teaching], 16. 80. — mithya- 
adhimoksa [false resolve], 260. — mithy4-pratipatti-tathata [suchness of bad practice], 
534. — mithya-pratipatty-avarana [hindrance qua bad conduct], 644. — mithya-pravicaya 
[false discernment], 261. — mithya-prasada [false delighting], 374. — mithyabhilasa [false 
aspiration-desire], 374. —- mithyabhisampratyaya [false conviction], 374. — mithya-mana 
[false conceit], 346. — mithya-vikalpa [false figurating], 16. - mithya-smrti [false memory], 262. 

middha [drowsiness], 258, 373, 383, 410, 634. 


1322 General Sanskrit-English Index-Glossary 


misrakavana [Indra’s pleasure grove], 547. 

muktaka-sitra, 276. 

mukha-nimitta [image of one’s face in the mirror], 126. 
mukhya [primarily; directly], 496, 502. 

muni [silence], Mahamuni [Great Sage], 704. 

musita-smrtita [impaired memory], 260-261, 339, 362, 375, 645. 
mika [tongue-dumb], comparison, 634. 

midha [blind or deluded], 314—315. — mtidhas [fools], 174. 
mircha [faint], 202, 303; mitirchana [faint], 410. 

mirdhanas [summits], 576. 


mila (adi) [innate; root], 109, 179, 603. — mila-kleSa [root defilements], 255. — mila-dhyana 
[root meditation], 301, 489. — mila-jfiana [root-knowledge] or nirvikalpaka-jiiana [know!- 
edge without conceptual figurating], 407. — mtila-bija [primordial seeds], 238. — mila-bhava 
[primary existence], 401. — mtila-vijiiana [root-cognition], 21, 398; of the Mahasamghikas, 
167, 178; mitila-vijfiana-hetu [causes of the root-cognition], 217, 482. — mulaSraya [root 
support], 240. 

mrsa [false], Sinya [empty], satya [true], yathabhita [in accordance with fact], 544. 


maitri [loving kindness] and karuna [compassion], 327, 335-336; sattvalambanéa ... [loving 
kindness with sentient beings as object], 690; giving of loving kindness [maitri-dana], 620. 


moksa-bhagiya [conducive to liberation], 113, 565, 575, 7272. 


moha [delusion; error], mtidhi [delusion], 277, 329, 345, 372, 377, 484. — moha [delusion], the 
twenty-two kinds of, 639. 


maula-tathagata [root tathagata], 801. 


mraksa [non-concealment], 362, 364. 


Y 


yatna [diligence], 625. 

yatha-kamopapatti [“rebirth according to one’s wishes’ ], 633. 

yatha-pratyayam [in accordance with the conditions], 399. 

yatha-pradhanam [the very important], 482. 

yatha-bhita [in full truth; truly; in accordance with fact], 4, 531, 544. — yatha-bhita-parijfiana 
[true complete knowledge], 576. 

yatha-yogam [with all due qualifications], 155. 

yatharuta, 176, 178. 

yathavad vyavasthana-jfiana, 624. 

yasyam avasthayam [at the moment or instant of the process], 158. 

yatnika [through effort], 213. 

yana [vehicle]; one vehicle (eka-yana), 673; five vehicles, 695. 
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yukta [not non-united], 128. 

yukti [reason], 104, 252, 540. — yuktitas [by means of reason], 23, 72. — yukti-nidhyana [rea- 
soned examination], 602. — yukti-prasiddha-tattva [reality as established through reason], 
540. — yukti-samvrti [conventional truth qua reasoning], 414, 551; and absolute truth qua 
reason (yukti-paramartha), 551, 559. 


yuganaddha kaya, 802. 

yoga-ksema [comfortable or tranquil], 366. 
yogis-amvrti [the conventional of the yogins], 548. 
yoni [modes of birth], 91, 170, 191. 


R 


rati [contentment], 336—337. 

ratna [jewel], 2. — ratna-vyttha, 774. — ratnabhisamaya [direct realization of the jewels], 601. 
rafijaniya [lovable], 309. 

rasa [taste], 536. 

rahitata (freedom or emptiness), 528. 

raga [attachment], 180, 257, 344, 352, 370, 403. — ragadayah [attachment, etc.], 71. 
raja-dharma [rules of the world], 370. 


raSi [group; category], three: useful (arthopasamhita) ..., 622; three: perfection (samyaktva) ..., 
Tee. 


ruci [false opinion], 9-10, 26. 
rutanyatva, 176, 178. 


ripa [matter], 136. — ripa, samghata- [matter of agglomeration], cita-, samcita-, anu-, sthila- 
[massive matter], 44-45. — rtlpa [matter] of the dharma-dhatu, 696. — riipa apratigha [non- 
resistent matter], 38, 47. — rupa [matter], is seed (bija) of mind (citta), 205, 207. — riipa 
samadhija [matter brought forth by concentration], 49. — ripa-kaya [material body], 137, 
705, 766, 768, 784. — rupa-guna [quality of color], 85. — ripata [nature of matter], 36. — 
rupana, 200. — ripa-tathata [suchness of matter], 536. — riipa-dravya [i.e., matter in the 
breast], serves as “indriya” [sense-faculty] of the mental cognition (mano-vijfiana), 281. 
— rupa-dhatu [realm of fine-materiality], and acquisition of buddhata, 439. — riipa-prasada 
[subtle physical sense-faculties], 322. — riipa-bija [seeds of matter], 232, 251. — riipa-raga- 
bhiimi [stage of the attachment to matter], 572. — rilpa-vijiiapti [cognizing of matter] and 
cognition of matter (ripa-vijfiana) or visutal cognition (caksur-vijiiana), 232, 290. — riipa- 
vijiiana [material cognition] and immaterial cognition (arUpa-vijiidna) (the cognition that 
appears as matter ...), 428. — ripabhasa [appearing as if it were matter], 429. — riipa- 
ayatana [sense-sphere of visible form], 69, 428. — ripindriya [material sense-faculties], 125, 
193, 235, 449; ripindriya-vaSitva [mastery of the five material sense-faculties], 291. — 
ripindriya-kaya [body endowed with material sense-faculties], 193. 
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L 


laksana [characteristic; that which characterizes; modalities], 64, 586. — laksana [modality], 
xiang #4 and xiangzhuang #Hjik, 127, 445. — laksana [characteristic; that which character- 
izes] and laksya [the characterized; that which is characterized], their identity, 24, 64—65, 
414, 561, 568, 611. — laksana [natures; characteristics], the three, 1.e., the imagined (pari- 
kalpita), etc., 188, 514-561; the five: that which is expressible (abhidheya), etc., 538. — 
laksana [characteristic; mark], the thirty two primary characteristics or marks, 110, 573, 
705, 712, 736-737, 781, 783. — laksana [characteristic], a factor conducive to penetration 
(nirvedha-bhagtya) of the Vatsiputriya, 575. — laksana-tathata [suchness of characteristic], 
534. — laksana-dar$ana-marga [path of insight into the characteristics], 588, 592. — laksana- 
duhkhata [unsatisfactoriness in terms of the chacteristics (of things)], 543. — laksana-nih- 
svabhavata [absence of a nature qua characteristics], 556, 559. — laksana-hetu [objectivity 
cause], 454. 

laksya [the characterized; that which is characterized], 64—65. 

lajja [embarrassment], alajja [pon-embarrassment], 324, 369. 

labdha [acquired], 604. 

laya [darkness], 258. 

labha [acquisition], 606. 

loka-dhatu-samdarSana, 624. 

loka-prasiddha tattva [reality as established in the world], 37, 540. 

loka-samvrti [the relative qua the world] and loka-paramartha [the absolute qua the world], 551, 
559. — loka-samvrti-sat [existent from the point of view of the world], 11. 

lokanuvartana [conforming to the people of the world], 773-774. 

lokottara [supramundane], 77, 113, 606-608, 647, 774; hina-lokottara and maha-lokottara, 
667; the supramundane proceeding from the mundane (laukika), 109, 113-114, 219. - 
lokottara-garbha [reality of the supramundane], 756. — lokottara-jfiana [supramundane 
knowledge], 606. — lokottara-marga [supramundane path], 268. — lokottara-skandha [supra- 
mundane aggregates], 767. | 

lobha [greed], 327; and raga [attachment], 344. 

laukika [mundane; in the world], 77, 109, 113-114, 219, 647. — laukika-prasiddha-tattva [reality 
as established in the world], 540. — laukikagra-dharma [supreme mundane factors], 109, 
219, 576. 


V 


vajra-dhatu-mandala, 803. 

vajropama-samadhi [adamantine concentration], 3, 162, 667, 685. 
vandya, 766. 

vartate [evolves], 156. 
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vartani, 753. 

vartam4na [present], 66; vartamana-bhavavastha [in the present state], 158. 

vartman [courses], the three, 501. 

vardh [increases], 661. 

varna [color], 48. 

vasavartin [sovereign], dharma-kaya-vaSavartin [sovereign of dharmakaya], 780; vaSavartita 
[submission], 326. 

vaSita [mastery] (vaSitva [mastery], vibhutva [mastery]), definition, how it is acquired, 285, 291, 
651, 653, 659; ten, 422; hundreds, 605; states (avasthas) of mastery (vaSita) and non-mas- 
tery, 318. 

vasita-jfiiananuvartaka-jiana [knowledge that accompanies and evolves with the knowledge one 
who has mastery (of the mind)], 422. 

vaSitva [mastery], four kinds of, 771; -samanvagama [possessing by mastery], 57. 

vastu [thing; object], 23, 257, 310. — vastu [real thing] and naman [name], 361. — vastu-klesa 
[defilement having a real object], 361. — vastu-tattvavaranat [because it veils the true nature 
of things], 569. — vastu-paryesana [inquiry of things], 576. — vastu-bhranti [error in regard 
to things], 327, 345, 357, 360. — vastu-matra, 596, 597. — vastu-sadbhita [truly existing as a 
thing], 215. — vastu-avabodha [clear understanding of things], 327. 

vak-Sabda [sound of speech], 69. 

vag-vijiiapti [informing by means of speech], 47, 53. 

vac [speech], 454; vak-Sabda [sound of speech], 69; vag-adhisthana [speech basis], 454; vag- 
nirmana [emanation of speech], 793-798; vag-vijiiapti-ripa [matter of informing by means 
of speech], 50. 

vayu-dhatu [element “wind’’], 49. 

vasa [dwells], 619. | 

vasana [impregnation; perfume; trace; seeds], 105, 107, 215. — vasana (2/54 “perfuming; traces’) 
[impressions left in the mind], 10, 475; vasana [seeds; impregnation; perfume; perfuming] 
or bhavana [perfuming], 92, 105-107, 119-123, 475, 688; threefold trace (vasana): trace 
of karma [action], of grahya [what is conceived] and of graha [conceiving]), 473-513; 
vasana and vasya (or bhavan4 and bhavya), 105, 120-122; trace basis (vasana-adhisthana), 
456, 465; trace-defilements (vasana-kleSa), 506; origins in terms of the trace (vasana- 
samudaya), 544. 

vasita alaya-vijhana, 481. 

vi [change], 102. 

vikar [vary], 25. 

vikalpa [figurated], 75. — vikalpa [figurating; intellectual operation], third of the five dharmas, 
10, 18, 140, 243, 537; the actual cognition (vijfiadna), etc., 435; figurating and seed (bija), 
433, 468; various enumerations, 390; three, 282; two, three ..., 520-522; seven, 389; fig- 
urating and upanidhy4na [deliberation], 391; figurating and parikalpa [conceptual construc- 
tion], 16, 349, 416, 516. — vikalpayati [figurates], 589. — vikalpa-svabhava, 416, 529; fig- 
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urating (vikalpa) and the natures, 515, 526. — vikalpita [conceptually figurated], 174; 
vikalpita [conceptually figurated] and parikalpita [conceptually constructed], 16, 349, 416. 


vikara [transformation; modification; change; evolution], 144, 156, 264, 409. — vikarapariccheda 
[cut out of the transformation], 144. — vikara-hetu [cause of transformation], 453. 


vikarin [variables], 117. 

vikurvana [assuming various supernormal forms], the eighteen ways of, 633. 

vikrti [subject to change], 24. 

vikopana [overturning], 609. 

viksip [become distracted], 312. 

viksipta [distracted-moving; distracted], 316-317, 602. — viksipta [distracted] (klista [defiled] 
and avyakrta [non-defined]), 197, 213. — viksipta citta [distracted mind], 195, 315. - 
viksiptakavastha [state of non-concentration; of the order of “distraction’’], 295, 357. 


viksepa [distraction] (visarana [letting oneself go]), 126, 260, 263, 312, 315, 339, 362, 374-375. 
— viksepa-vikalpa [figurating qua distraction], 521, 531. 

vicara [investigation], vitarka [initial inquiry] and vicara [investigation], 209, 258, 379, 385-390; 
in the hell, etc., 304. 

vicikitsa [doubt], 262, 347. 

Vijiiap [teach; cognizing], 176, 275. 

Vijfiapti [cognizing] = vijfiapti-kriya [action of cognizing; action de connaissance], 6, 8, 124—125, 
128, 430. — vijiiapti, good reading for vijfidana in the expressions deha-vijiiana [vijfiana as 
the body], etc., 524, 4tma-paraviSesa-vijiiana [vijnana of distinction between self and others], 
479. 

Vijfiapti-matra [nothing but vijfiana], 502. — vijiiapti-matra [only vijfiapti], meaning of matra, 
420; meaning of vijiiapti, 431. — vijiiapti-matra-tathata [true suchness of vijnapti only], 
534, 611. — vijiiapti-matrata [(demonstration of) the fact that all things are merely vijnapti, 
(demonstration of) the quality (-ta) that things have of being vijfiaptimatra; nature of that 
which is merely vijfiapti, nature of the mind], 1-2, 4, 79, 83, 134, 416, 431, 524, 560, 717; 
twofold meaning of the suffix ta, 561; the intrinsic nature (svabhava) and characteristic 
(laksana) of vijiiapti-matrata, 598, 611. — See laksana, laksya. — vijiiapti-matrata, indirect 
cognition of, 420. — vijiiapti-matrata = dharma-Stinyata [emtpiness of dharmas] realized 
by the two knowledges (jfianas), 426. — vijiiapti-matrata, entering (praskandana), 562; - 
visuddhi [purification of vijiiapti-matrata], 1, 719; vijiiapti-matrata-siddhi [demonstration 
of vijilapti-matrata], 1, 719. — vijiiapti-matra-vyavasthanam vijiiapteh, 585. 

vijiiana [mind], 4. — vijfiana [mind; cognition], its twofold sense-sphere (ayatana), 231; condi- 
tions and mental application (manask@ara), 307; simultaneity of the cognitions (vijfianas), 
246, 411, eight cognitions (vijiianas) and not one or six, 4—5, 414; their aspects, 399; foot- 

- cognition (miila-vijfiana) and experiencing cognitions (sambhoga-vijiianas), 108. — vijfiana 
[cognition], the first six, 289-299; the seventh, 225—288; the eighth, 60, 91 (see astama- 
vijfdna). — vijiiana, nisyanda- [cognition of equal outflow], 243; parinima [developing 
vijfiana] (three kinds), 289; manask@ara- [mental application], sahasa- [automatic], 243. — 
vijhana, bad reading for vijfiapti, 479 (atma-para-viSesa-); 524 (deha [vijfiana as the body]). 
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— vijfiiana-kalapa [groups of the cognitions], 18, 83, 446, 469. — vijfiana-jati [species “cog- 
nition’’], 185. — vijiiana-tathata [suchness of cognition], 536. — vijiiana-dravya [real entity 
of cognition], 125, 127-128. — vijiiana-nirbhasa-matra [only an appearance or manifesta- 
tion of cognition], -pratibhasa-matra [only a manifestation of cognition], 82, 420. — vijiiana- 
paravrtti [transmutation of the cognitions], 684. — vijiana-parinata [developed from 
vijhana], 418. — vijiiana-parinama [development of vijfana], 8, 46, 75, 89, 416. — vijfiana- 
pratibhasa-matra [only a manifestation of cognition], 82, 420. — vijfiana-bandhana [bond- 
age to the vijnhiana], 285. — vijiiana-bija [seeds of cognition], 217, 482; darSana-bhaga-bija 
[seeds of the seeing-part], 233. — vijiiana-matra [“nothing but vijnana’, “vijfiana only’), 
79, 194. — vijfiana-vyatirikta [separate from mind], 235. — vijfiana-svartipa [very nature of 
vijnana], 9. — vijiananga [member “cognition”] and naman [name], 200, 483. — vijiiana- 
ahara [nutriment consisting of cognition], 201. 
vithapita [established], 554. 


vitatha [upside-down] (viparita [false]), 77, 80. — vitatha-pratibhasata [appears other than it 
is], 431. — vitatha-vasana [false trace], 16. 

vitarka [initial inquiry], 390. — vitarka, see vicdra; vyapada-vitarka, etc., 337-338. 

vittyadhisthana, 455. 

vidtisana [weariness], 62. 

vidya [clear knowledge] and re-existence, 492. — vidyasthana, the five kinds of, 622. 

vidha [brought forth], 289. — vidha [kinds], mana-vidhas [nine kinds of conceit], 346. 

vidhi [model, norm], 7, 261. 

vinirdhavana [expulsion], 606. 

viniyata [determinate as to their ethical nature; with special (objects); special factors], 117, 151. 

vini$caya [certitudes], 327. 

vineyas [sentient being to be converted or instructed] and the buddhas, 714, 807. 

vipaksa-nimitta [notions of the opposite], 616. 

viparinama-duhkhata-samgrhita [suffering qua unfavorable change], 498. 

viparita nitirana [upside-down judgment], 348. — viparita-jiiana [false certitudes], 345. — 
viparita buddhi [upside-down comprehension], 377. 

viparyasta samjiia [erroneous ideation], 427. 

viparyasa [upside-down views], the four kinds of, 15, 545, 548. 

vipasyana [insight], 372, 383, 596. 

vipaka [retribution], 63. — vipaka-kaya [body of retribution], 769, 799. — vipaka-citta [mind 
that is retribution] or -vijiiana [cognition that is retribution] (the eighth), 97-98, 167, 189, 
411, 512. — vipakaja [arisen from retribution; arisen from the eighth], 63. — vipakaja [arisen 
from retribution] and retribution (vipaka), 60, 91, 93, 98, 150, 273-274, 512. — vipakaja 
[buddha arisen from retribution] or vipakastha buddha, 801. — vipaka-phala [fruit of 
retribution], 60. — vipaka-phala [fruit of retribution] and nisyanda-phala [fruit of equal 
outflow], 91, 93, 97, 464, 477. — vipaka-bija [seeds of retribution; seeds qua retribution], 
60, 93. — vipaka-vasana [trace qua retribution], 61, 91. — vipaka-vijiiana [cognition that is 
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retribution], 63. — vipaka-sukha [retribution-pleasure], 304. — vipakahetu [cause of retribu- 
tion], 60. — vipako mananakhya§ ca..., 481. 


viparita (vitatha) [upside-down], 77. 

viparyasa [being upside-down], 611. 

vipula [vast], 609. — vipula-paravrtti [vasty transmutation], 662. 
vipratipatti [unable to see; being mistaken about], 255, 492. 
vipratipanna [misunderstood], 3. 

vipratisara [remorse], 258, 383. 


viprayukta [dissociated], 138. — viprayukta-tathata [suchness of the dissociated factors], 536. 
— viprayukta-samskara [formations dissociated from mind], 53. 


vibhaj [analyzed], 132. 
vibhu [omnipresent], 30. 


vibhutva-samniSrita-bhavana [cultivation supported by mastery] (three kinds of mastery [vi- 
bhutvas]), 629. 


vibhiti [masteries], abhijfiadi [superknowledges, etc.], 683. 
vimati [doubt; uncertainty], 256, 347. 


vimala [pure; stainless], 245, 271, 667. — vimala-citta [stainless mind], 141, 167 513. — vimala- 
prabha-samadhi [concentration of stainless brilliance], 633. — vimala-vijiiana [stainless 
cognition], 167. — vimala bhitimi [immaculate stage], 613, 730. 


vimukti [liberation], 358, 702-703. — vimukti-kaya [body of liberation], 693, 702-703. — vi- 
mukti-jiiana [knowledge of liberation], 505. — vimuktitas [as liberation], 351. — vimukti- 
marga [path of liberation], 19, 640-641, 667. — See Gnantarya-marga. 


vimoksa-mukha [gates of liberation], 545-547. 

virati [abstention], 631. | 

virahita [free of], 607 

viramananda [joy of cessation], 803. 

viyogeccha [separation], 309. 

viruddha [opposed], 492. — viruddha-vijiiana-nimitta-jiiana [knowledge of the cause of op- 
posing cognitions], 421. 

virodha-hetu [impeding cause], 453. 

viyoga [separation], 147. 

vilaksana-nairatmya [non-self in terms of being different in its characteristic], 543. 

viSista [special, different, distinct; most excellent], 17, 72, 249, 348, 672 — viSista-parinirvana 
[special parinirvana], 672. 

viguddha [immaculate], 107, 167. 

viguddhi-tathata [suchness of purity], 534. | 

vigsesa [modalities; particularities; superior; special; particularités; different or particular char- 
acteristics; varieties; advancement; qualification; distinction], 70, 164, 297, 320, 488, 521, 656. 
— visesa-prajiiapti-paryesana [inquiry revealing that the particularities (of name and thing) 
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exist as “figurative designation’), 577. — viSesa-marga [path of advancement], 728. — visesa- 
vikalpa [figurating of qualification], 520. — viSesavastha [state of excellence], 113. 

visaya [objet; domain], 45, 522. — visaya-grahana [seize the object], 128. — visaya-jiiapaka, 478. 
— visaya-nimittodgrahana [seizing of the mark of the object-field], 148. — visaya-pavana, 
175 — visaya-prakasaka, 478. — visaya-vedan4 [sensation qua object], 147. — visayin 
[subject], 428. — visayopalabdhyatmaka [consisting in the cognizing of the object], 291. 

viskambh [tames], 491. — viskambhana [subdue, taming], 18, 357, 663. — See marga. 

visabhaga [different], 246. 

visam yoga [disconnexion], 434, 464; 641; fourfold, 678. — visamyoga-phala [fruit of disconnec- 
tion], 464. 

visambandha [separation], 496. — visambandha-prahana [abandonment qua separation], 496. 

visamsrsta [dissociated], 210. 

visarati [letting onself go; slip away and become dispersed], 261, 375. 

visarana [letting go or laxity], visara [dispersion], 374. 

vistarena [in a general way, in all their aspects], 603. 

vihar [has been born in, resides in], 357. 

viharati [resides], 204. 

vihara (samadhi-visesa), 406. — vihara [abode] and bhiimi [stage], 619, 729-730. — vihara-citta 
[mind of residing], 17. 

vihimsa [harmfulness], 335, 339, 367; vihimsin [harmer], 368. 

vihethana [causing injury and anguish], 367. 

vitaraga [detachment], 358, 393, 403. 

vithicitta, 196. 

virya [vigor], 298, 329-332, 374; virya-paramita [perfection of vigor] and its three kinds of 
vigor, 622. — viryarambha-samni§$raya [support for vigor], 310. 

vrtti [activity] (yong F4) and intrinsic nature (svabhava), 414, 568, 689. — vrtti-labha [enter- 
ing into activity], 93. 

vrddhi [increase] and parihani [ruin or decrease], 374. — vrddhi-hetu [cause of growth or in- 
crease], 454. 

vedaka [experiencer of the fruit; that which senses] and vedya [that which 1s experienced or 
sensed], 14, 127, 455 


vedana [sensation], 59, 147 149, 297, 299-306, 308, 310, 354-356, 379-380; visaya-vedana [sen- 
sation qua object] and svabhava-vedana [sensation qua intrinsic nature], 148; abhyantara- 
vipaka-vedana [sensation of an internal retribution], 485; beneficial (sukh4), unbeneficial 
(duhkha), neither unbeneficial nor beneficial (aduhkhasukha); mano-vijiana-samprayuk- 
ta [associated with mental cognition] ...; bodily (kayik1), mental (caitasik1); impure (sasrava) 
..., abandoned by insight (darSana-heya) ...; good (kuSala) ..., 229 and foll. -vedanas 
[sensations], simultanious, 305, 306. — vedana-tathata [suchness of sensation], 536. — vedana- 
pratyaya trsna [thirst exists due to sensation], 210. — vedana-bija [seeds of sensation], 482. 
— vedana-svabh4va [sensation qua intrinsic nature], 148. 
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vedita [sensation; sensed, experienced], 76, 144, 258, 263. — vedita-sukha [happiness qua sensa- 
tion] and veditopaccheda-sukha [happiness qua suspension of sensation], 702. 


vedi-vijiiana [vijiana as the enjoyer of experience], read: bhoktr-vijiiapti, 524. 
vaitulya, 614. 


vaipakika [retributional], generation of the mind (cittotpada), 729; body (kaya) of retribution, 
802. 


vaipulya, 614. 

vaimukhya [turning away], 327. 

vairagya [detachment], 388. 

vairanubandha [continuation of animosity], 364. 

vyatirikta [separate from], 421. 

vyasta-nirtpana [particular examining], 577 

vyatireka [separate], 72; 533. 

vyaiijaka [signifying], 68. 

vyafijana [syllables; sexual organs], 70, 449; vyafijana-kaya [syllables], 68. — vyafijana-hetu 
[revealing cause], 453-454. 

vyapakars [in contradiction with], 432. 

vyavalokana [contemplation], 582. 

vyavacarana, 575. 

vyavadana [purification], vyavadanika [pure] dharma, 182, 214—215, 218. 

vyavasthana [discriminating], 308, 589; yathavad vyavasthana, 624. 

vyavasthapayanti [explain and analyze], 596. 


vyvavsthita [established], 149. — vyavasthita-satya [distinguished truth], 592; vyavasthita-satya- 
marga [paths of the distinguished truth], 582, 588. 


vyavahara [the way of speaking (and of thinking); conventional experience], 77, 154. — vyavahara 
[mental speech] (seeing [drsta], hearing [Sruta] ...), 525. — vyavahara-vijfiapti, good read- 
ing for abhilapa-vijfiana [vijnana as manners of expression], 525. — vyavaharatas [from the 
practical or conventional point of view], 79. 


vyastalaksana [particular characteristics], 573. 

vyakarana [declaration; answer], ekamSa-vyakarana [absolute or direct answer or declaration], 
etc., 291, 701. — vyakarana-bhiimi, prediction, 732, 736. 

vyakrta [defined], 93, 152. 

vyadhi [sickness], 1s not a member (anga), 485. 

vyapaka [universal], 12. 

vyapara [activity], 72. 

vyapin [omnipresent], 705. 

vyarosa [envious-jealous, angry], 366. 

vyavartana [cease], 707. 
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vyavasaya [decision], 316. 

vyavaharika [imagined entities; of ideal, ficuitious, practical existence], 23. 

vyavrtta [discarded], 162. 

vyucchinna upapatti, good reading for paricchinna upapatti [delimited existence], 162, 502, 780. 
vyutkrantaka-carya [capable of “leaping over” (the stages), 733. 

vyutthana [to emerge from], 404. — vyutthana-citta [mind of emerging], 205, 207. 


vyupaSama [tranquillity; calmness], ayyupaSama [non-calmness], 370; vyupaSama-sukha [bliss 
of tranquillity], 676—677. 


§ 


Sakti powers or efficacies], 30, 42, 100, special efficacies (Sakti-viSesa), 60, 118-119, 235, 433; 
enowed with efficacies (Saktivant), 320. 


§abda [sound], svara [tone], 49, 69, 88, 139; and vyafijanas [syllables], 68; veda-Sabda [sound of 
the Veda], 31. — Sabda-ksana [moment of sound], 50. — Sabda-vidya, 622. — Sabda-svabhava 
[real nature of sound], 50. — Sabdayatana [sound], 69. 


§amatha [calm abiding], 57, 265, 334, 370, 383, 596. — Samatha-m4rga [path of calm abiding], 
fourfold, 597. 


Samaikayana-marga, 509. 

Sarana-gamana, 768. 

§ava, 119, 139, 198, 447. 

SaSaSrngavat, 525. 

Sathya [dissimulation], 362, 366. 

§aata [peaceful; calm], 75, 213, 302; S4nta-vihara [peaceful abiding], 405. 
§anti, parama [absolute calm], 810. 


§a$vata [eternalism] and uccheda [annihilation], 156—160, 252. — Sa$vata-drsti [afflicted view of 
eternality], 349, 352. — §a$vatatas [as being eternal], 349. 


§asana-sthiti, 768. 

§iksa (training) (higher morality [adhi-Sila], ...), 631-636. 

§1laputraka [sons of a stone or barren woman], 189. 

§ilpa-karmasthana-vidy4, 622. 

Siva [very calm], 214. 

Sila [morality], 621. — §fla-paramita [moralité] (three kinds of morality [Silas]), 621, 625, 631. 
— Sila-vrata-paramar§a [overesteeming of morality and vows], 350, 360. — Sila-samadana 
[undertaking of morality], 625. — §ila-skandha [aggregates of morality], etc., 767. — §ila- 
abhisamaya [direct realization qua morality], 603. 

§ukla-vidarSana-bhtmi (stage of dry insight), 727. 


§uddha [pure], 534. — Suddh-ak4ya [pure body], 705. — Suddha-paksa [cultivate what is good or 
pure], 374. — SuddhadhyaSayika [with pure superior intent], 729. — Suddhavasikas, 440, 474, 
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494, 696. — SuddhaSaya-bhtimi [stage of pure disposition], 609, 729. 
§uddhitas [purity; as pure; as purifiers], 350, 360. 


Subha (kuSala) [good], 699. — Subharaksana-samadhi [concentration as guarding of the good], 
632. 


§tinya [empty], Stnya-dvayodbh4vita [the two kinds of empty reveal (suchness)], 73, 75, 528, 
590, 658; empty (Stinya) and emptiness (Stinyata), 529, 531 — Stnyata [emptiness], 75. — 
Sinyata [emptiness], two kinds: of the person (pudgala) and of the dharmas, 19; three kinds, 
543; name of suchness (tathata), 748; emptiness (Sinyata) and non-self (anatmata), differ- 
ence, 544; Stnyata [emptiness] and aStinyata [non-emptiness], 424; emptiness (Stinyata) 
and sarva-dharma-svabhava-Stnyata, 635; Sinyatayam bhavarambha-visesah [excellent 
practice of introducing the contemplation of existence into the contemplation of emptiness], 
650. — Sinyata-dharma-kaya [dharma-kaya qua emptiness], 802. — SUnyatanimitta-prani- 
hita [emptiness, marklessness and wishlessness], 545, 783-784. — SUnyataparijaya [master- 
ing emptiness], 751. — Sinyata-bhavana [cultivating emptiness], 529. — Stnyata-vimoksa- 
mukha [gate of liberation qua emptiness], 545, 783-784. — Sinyata-saksat-kara [realization 
of emptiness], 3. 

Stra [heroic], 632; Stramgama-samadhi [concentration qua heroic march], 632. 

Saiksa [trainee] and aSaiksa [non-trainee], 165, 493. 

§oka-samtapa [sorrow], 318. 

$Sraddha [faith], 298, 320-323, 373; Sraddhacarya [faithful conduct], 732. — Sraddha [faith], 
prasada [affection], ruci [acceptance] and nif$caya [certainty} regarding eight things, 731. 
— §raddhadini indriyani [faculties of faith, etc.], 343. — §raddhabhisamaya [direct realiza- 
tion qua faith], 450, 603. 

§ravaka [hearers] (Saiksa [trainee] and aSaiksa [non-trainee]) who “turn” [their minds towards 
bodhij, 272, 439, 451 (comp. the bodhisattva of sudden realization, 272, 508-509); weak- 
ness of the pure (anasrava) mind, 715; does not see the body of enjoyment (sambhoga- 
kaya), 715. — Sravaka [hearers], pratyekabuddha [self-enlightened ones], bodhisattva and 
nirvana, 567, 673-676. — Sravaka [hearers] and the Great Vehicle (mah&a-yana) (meditation 
[dhyana], knowledge [jfiana]), 783. — Sravaka-gotra [family of the hearers], determined 
(niyata), non-determined (aniyata), 703, 723. — §ravaka-Sasana-bheda, 631. — Sravakabhi- 
samaya [direct realization of the hearers] and bodhisattvabhisamaya [direct realization of 
the bodhisattvas], 601. 


$ruta [instruction], 315. — $ruta-dharant, 613, 646. — Sruta-mayT1 prajfia [understanding derived 
from hearing], 328. — $ruta-vasan4 [trace arising from hearing], 106, 113. 


Srotra-vijiiana [auditory cognition], 587. — Srotra-vijiiana [auditory cognition] in concentration 
(sam4patti), 295, 


S 


sad-ayatana [sixfold sense-sphere], member (anga), 482, 487; seeds (bija), 482. 
sad-dhatu [six elements], 396; §ad-dhatuka purusa, 5. 
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sad vijfiianani [six cognitions], 289-413; abandoning of the defilements (kleSas), 656. 
sodaSa-ksana-marga [path of sixteen minds], 589. 
sodaSa-citta-sat yabhisamaya [direct realization of the truth qua sixteen minds], 595. 


S 


sa-utpada-nirodha [arises and ceases], 121. 

sakala-bandhana [bound by all the bondages], 283. 

sakriya [activity; being active], 15, 465. 

sagraha-citta [mind involving belief], 519. 

sacetana [sensitive], 193. 

sacitta [endowed with mind], 142. — sacittakavastha [states “with mind’’], 202. 

sajiva [alive], 193. 

samvara-Sila [morality qua restraint; morality of restraint], 50, 621, 625, 631, 768. 

samvitti [awareness], 131; samvitti-bhaga [awareness-part] (or -am§$a [part]), 8—9, 92-93, 435. 

sam-vid [known], 132. 

samvidita [perceived; recognized; recognizable], 196-197. 

samvrti [the conventional], 62. — samvrti [the conventional], objet of the contemplation “with 
figurating”’ (savikalpaka), 10, 17, 662; and intellect (buddhi), 548; different varieties, 101, 
397, 531, 548-549, 555; the conventional (samvrti) and the absolute (paramartha) mutually 
support one another, 427; the conventional without basis (anadhisthana), 427, 758. — sam- 
vrti-jiiana [conventional knowledge], 87, 451, 615; its seeds (bijas), 451; see abhisamaya- 
antika. — samvrtitas [from the point of view of the conventional truth], 397. — samvrti-duhkha 
[conventional suffering], 485. — samvrti-dravya-sat [real entities from the conventional point 
of view], 101. — samvrti-samgrahana-pravrtta, 624. — samvrti-sat [conventional existence; 
existing conventionally], 11; without existing as designation (prajfiapti-sat), 371-372, 376, 
385. — samvrti-satya [conventional truth] = vijfiana qua the dependent (paratantra), 4, 427; 
reality (tattva), 515. —samvrty-alambika prajiia, 621. 

sam§aya-jala-vicchedin, 683, 691. 

samSaya-jala-vyavartana [cutting the net of doubts], 313. 

samSaya-vyavartana [abandoning doubt], 313. 

sams4ara [course of transmigration], 22; -koti-nistha-skandha [aggregate that endures until the 
end of samsara], 167, 180; -cakra [wheel of samsara], 477, 512; -duhkha-parimukta tathata 
[suchness emerged from the suffering of samsara], 671; -pravrtti [process of samsaric exist- 
ence], 169; -vaimukhya [turning away from sams@ra], 648; -samsrti (asamklista) [non-pol- 
luted journey in samsara], 623. — sams@ra and suchness (tathata), 31. — samsara-koti-nistha- 
skandha [skandha that endures until the end of samsara], 180. — samsarati [circulate], 191. 
— samsara-parityaga [non-discarding of samsara], 623, 789. 

samsk4ra [karma-formations], as member (anga), 482, 489, 491-493. — samsk@ra [conditioning 
forces] of the body, of speech and of the mind, 209; sarvaga [universal] and asarvaga [non- 
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universal], 209. — samsk4ra [formation], -upeksa [formation “equanimity’’], 334, 338, 370; 
-tathata [suchness of formations], 536; -duhkhata [suffering qua the fact of being condi- 
tioned], 677. — samskara-duhkhata [suffering qua the fact of being conditioned; meta- 
physical suffering], 498. — samskara-pratyayam [existing due to karma-formations], 216. 
— samsk4ra-pratyayam nama-riipam [name-and-matter exist due to karma-formations], 216. 
— samsk@ara-pratyayam vijfiianam [cognition exist due to karma-formations], 216. — sam- 
skara-bhimi, 732. — samskaropeksa [formation “equanimity”’], 338. 

samskrta [conditioned factor], 48. — samskrta [conditioned] and asamskrta [unconditioned], 4, 
14. — samskrta-laksana [conditioned characteristics], 64. 

samstuta [experienced], 257, 314. 

samsthana [shape], 48. 

samhata [agglomerated; agglomeration] (?), samghata-ripa [matter of agglomeration], 40, 44. 

samkara [interpenetrating], 74. 

samklista [defiled], 111, 255. 

samkle§a [pollution], samkleSika [polluted], 97, 182, 214; 48raya [support] of pollution, 240, 287. 
— samkleSa [pollution] and vyavadana [purification], 172, 214—220, 555, 649-650. — sam- 
kleSa-vyavadana-aSraya [pollution-and-purification support], 240. — samkleSa-vyavadana- 
sthtila-nimitta-bhava-graha [seizing of the existence of the coarse marks of pollution and 
of purification], 648. 

samksipta [compressed], 392. 

samkhy4-vijiiapti, good reading for samkhya-vijiiana [vijnana as number], 524. 

samghatanu, 45. 

samcetana [mental operation or intentionality], 201, 625. 

samjna [ideation], 76, 148, 297, 308. — samjiia [ideation] and vedana [sensation], 209. — samjnia- 
tathata [suchness of ideation], 536. — samjiia-nirodha [cessation of ideation], 400, 403. — 
samjfia-vedita-nirodha-sam4patti [attainment of cessation of ideation and sensation], 204. 

satkaya-drsti [afflicted view of self], 17—18, 20, 251, 302, 348; -prahana [abandonment of the 
afflicted view of self], 647. 


satkrty-abhy4sa [zealous application], 330. 


satta [existence], prajfiapti-sat [existence as designation; nominal existence] and dravya-sat 
[existent in reality; real entity], 554. — satté (mah&a-satta) [(the genre) “existence’’], 27 36, 
58. — satta [nature de l’existant] and Stnyata [nature du vide], 529. 


sattva [sentient being], 26, 142, 544. — sattva [sentient being], the mind, 190; unity of a sentient 
being, 411; whether the buddha is a sentient being, 203. — sattva-kaya [a number of sen- 
tient beings], infinite (ananta), 807. — sattva-dhatu [existence of sentient beings] and the 
dharma-dhatu, 752. — sattva-paripaka [bringing sentient beings to maturity], 623; sattva- 
paripakaya jfiianam [knowledge of bringing sentient beings to maturity], 624. — sattva- 
prajfiapti [figurative notion of a real person], 592 — sattva-prajiiapti-parivarjana [expel- 
ling the figurative notion of a sentient being], 592. — sattva-samgraha [reconciling or bring- 
ing together sentient beings], 340. — sattvakhya [pertaining to sentient beings], 57, 69, 191, 
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198, 206-207. — sattvaparityaga [not abandon sentient beings], 621. — sattvartha-kriya- 
dhyana [meditation qua benefitting sentient beings], virya [vigor], Sila [morality], 621, 632. 
— sattvarthaya pranidhanam [vow to bring benefit and happiness to sentient beings], 623. 
— sattvalambana prajfia, 621; bhavana [cultivation], 597, maitri [loving kindness], 690. 


satya [principle], 327. — satya [truth], eka-satya-darSana [insight into a single truth], 544, 591. 
— satya [truth], the two and the three natures, 547, 551, and the four truths, 551-553; the 
two truths of Harivarman, 544. — satya [truth; principle], the four truths; modes of opera- 
tion, 545; relationship with the three natures, 542; with the two truths, 551; and the fifth 
stage, 730. — satya-darSana-mfrga [path of insight into the truths], see mdrga. — satya- 
dharmata (duhkha-dharmata, etc.), 589. — satya-bhavana [cultivation of truth], two kinds 
of, 589. — satya-bhranti [error about the principles], 327, 345, 357, 360; satya-laksana- 
bhranti [error about the “characteristics of the truths’], 360. — satya-vipratipatti [being mis- 
taken about the truths], 494. — satyanulomik4 ksanti [receptivity favorable to the truths], 
575, 580. — satyabhisamaya [direct realization of the truths], 591. — satyalambana bhavana 
[cultivation of the object of the truth], 589. — satyavabodha [clear understanding of princi- 
ples], 327. — satya [truth], brahmanasatya, 701. 


sad-dharma [real dharma], 448. — sad-dharma [thing that exists], which can be real (dravya-sat) 
or as designation (prajfiapti-sat), 444; and existence (satta), 36. — sad-dharma-garbha [cause 
of the good dharmas], 755. 


sanimitta samadhi [concentration or contemplation with marks], 581, 649-650, 662. 
samcaya [complex], 554. 
samtati [series], 554. 


samtana [series; continuity of sentient beings], samtati [series], 22, 156, 554; do the five ag- 
gregates (skandhas) form a “series’””?, 242, 246, 293, 295. — samtana-vimukti [liberation 
from rebirth], 677. — samtanabhinna-tathat4, good reading for abhinna-jatiya-tathata [true 
suchness qua being non-differentiated in regards to species], 658. 


samtapa [painful], 302, 304. 

samtirana [judgment], 52. 

samdar§ana [show of appearance], 624. 

samdigdha [doubtful], 311. — samdigdha pravicaya [uncertain discernment], 347. 
samdeha [uncertainty], 347. 

samdha, samdhavacana [statements that are intentional], 4; samdhaya bhasita vacana, 558. 
samdhfrana [holding], 513. — samdharana [attitude], 621. 

samnaddha-samnaha, 330 

samnaha-pratipatti-virya, 621. 

samnive§ga [support], 285. — samniveSa-tathata [suchness of the support], 534. 
samniSraya [support], 99, 137, 145. 

sapratigha [resistant; obstructive], 38-39. 

sapratisata [veneration; respect], 324, 369. 


sabhaya-vaSavartita [fearful submission, 326. 
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sabhaga [similar; homogeneous; qualitative], 58, 247, 464. — sabhagata [similarity or group- 
homogeneity], 58. 

sama [equivalent, equal and similar; even], 128, 247, 334, 671. — sama-cittata [mind of sameness], 
605. — samata [equality], 252. — samata [equality], ten kinds of, 128, 690; and utksepa [ele- 
vation], 269. — samata-jiana [knowledge of equality], 245, 269, 271-272, 681, 683, 686, 689, 
697, 707, 713. 

samanantara [immediate and similar antecedent] and not of another kind (nirantara), 248; 
samanantara-pratyaya [condition qua immediate antecedent], 43, 228, 242, 246-247, 437. 
— samanantara-pratyaya [condition qua the similar (sama = sabhaga) and immediate ante- 
cedent], 246. 

samanvagata [endowed], 54, 57, 163. 

samanvagama [possession], 57; samanvagamahara, 147. 

samavadha [applying oneself], 243. 

samavadhana [focused application], 243, 312, 314, 317. 

samavaya [inherence], 29. 

samasama [completely equal], 586. 

samasta [joined together], 44. 

samasta-laksana [shared characteristic], vyasta-laksana [particular characteristc], 573. 

samadadati [seizes-grasps], 173. 

samadana [undertaking], 625. 

samadhi [concentration], 139, 258, 297, 312, 317, 341-342. — samadhi [concentration], four kinds 
(nirvedha-bhagtiyas [factors conducive to penetration]), 578; four kinds of concentration 
(= higher mind [adhi-citta]), 632; various, 580. — samadhi-kaya [body of concentration], 
513, 801. - samadhi-citta [concentrated mind], 197. — samadhija-ripa [matter arisen from 
concentration], 140. — samadhi-prayoga [preparatory state for concentration], 341. — samadhi- 
bhava [existences of concentration], 342. — samadhi-mukha [gates of concentration], 633. 
— samadhi-vasita [mastery of concentration], 615; samadhi-mukha-va&sita [master of the 
gates of concentration], 659. — samadhi-sneha [afflicted love to concentration], 647. — 
samadhy-avarana [hindrance to concentration], 357. 

sam4patti [attainment], 61, 271. — sam4patti [attainments], two kinds of, 283, 403; and auditory 
cognition (Srotra-vijiiana), 294—295. — samapatti-citta [mind of entry into attainment], 204. 
— samfpatti [attainments], parihani [to fall from] and vyutthana [emerging from], 404. — 
sam4patti-sneha-moha [delusion qua afflicted love to attainment], 647. — samapatty- 
avarana-prahana [abandoning of the obstacle to attainment], 76. 

samarambha and pratilambha, 629. 

samaropa [affirmation] and apavada [negation], 11. 

sam4aropita [added or imputed], 424. 

sama$raya [support], 169. 


samahita [concentrated], 317, 602. — samahita-citta [concentrated mind], 195. — samahita-bhimi 
[stages of concentration], 341. 
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samutthana [originating cause; generation; originate], 213, 311, 480, 488. — samutthana-samudaya, 
good reading for samutpada-samudaya [origin in terms of origination], 544. 


samudaya-satya [truth of the origin (of suffering], 360, 489, 544. 
samudacar [actual; active; in action], 107 112, 116, 196. 


samudacara [are present; in activity; actual manifestation; manifestation], sambhiti [are present], 
107, 196, 230, 570, 572, 654; -samanvagama [possession], 57. 


samudaya [complex], 554. 

samudanitagotra, 104, 562. 

samcarati [circulate], 191. 

samcara [circulate], 215. 

samgha-ratna [jewel of the Samgha], 2, 

samghata-rupa [matter of agglomeration], 40. 

samghatanu (anu-rtipa) [molecule made up of seven atoms], 45 

sampatti [accomplishment], 368. — sampatti-pariptrana [realize-achieve], 332. 
sampad [perfection], three kinds by the Buddha, 768. 

sampadita [established], 611. 

sampratyaya [firm conviction], 328. 

samprajanya [proper discernment], 338. 

samprayukta [associated; associates], defined, 38, 52 128, 143, 248. 
samprayoga [association], 398. — samprayogatas [through association], 213. 
sam prayoga-duhkhata [unsatisfactoriness in terms of association], 543. 
sampravartate [being active], 241. 

sambandha-hetu [connection cause], 454. 


sambodhi. — sambodhi-kaman4a-sahagata [associated with the desire for bodhi], 728. — sam- 
bodhi-citta-ptrvaka, 627. — sambodhi-sukha [bliss of bodhi], 677 701. — sambodhy-abhi- 
sambodha, 624. 

sambhara [provision], bodhi- [provisions for bodhi], punya- [merit], jiana- [knowledge], vimoksa- 
[provisions for liberation], 564. — sambharavastha [state of provision], 562, 564—574, 636, 
661. 

sambhiti [are present], 230. 

sambhoga [enjoyment], 72, 624. - sambhoga-kaya [body of enjoyment], 705, 707, 799; its land 
(ksetra), 696. — sambhoga-vijiiana [experiencing cognition], 95. 

sammukhi-bhava [manifest; in action], 263, 310. - sammukht1-bhavati [manifests], 197. 

sammukhi-bhita [actually present], 56. 

samsrsta [in close relationship], 121. 

samyak samadhi [correct concentration], 338. 


samyaktva-nyama [absolute assurance of the eventual attainment of the absolute good], niyata- 
rasi [category determined for perfection], 722, 734. 
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samyak [correct]. — samyak-pranidhana [correct vow], 624. — samyak-pratipatti-tathata [such- 
ness of correct practice], 535. — samyak-samkalpa [correct thinking], 329. —- samyak-sam- 
tirana-ksanti [receptivity of correct judgment [of dharmas]], 580. — samyak-smrti [correct 
memory], 338. — samyag-adhimoksa [correct resolve], 338. — samyag-jiiana [correct knowl- 
edge], fourth of the five dharmas, 511, 537, 594. — samyag-drsti [correct view], 15, 338. — 
samyag-vyayama [correct activity or correct effort], 311. 


samyama [stop], 324. 

samyoga [reunion], 147. 

sam yojana [fetters], 74. 

sarva [alls], the four “alls”, 298, 314. 

sarvaga [universal], 147. — sarvagata [universal], 12. 

sarvada [continuous], 98. 

sarvajiia [knowing all] and sarvak4ara-jiia [knowing all modes of operation], 682. 


sarvatraga [universal], 143-151, 153-155, 257, 298, 307-308, 518; -tathata [universal true such- 
ness], 658; dharma-dhatu, 753. — sarva-tragas [the universals], 257. 


sarva-bija [universal seed], 433. — sarva-bija vijiiana [cognition endowed with all seeds], 433. 
— sarva-bijaka [endowed with all seeds], the eighth cognition, 98. 


savastuka-kleSa [defilements having a real object], 361. 

sarve sattva ahara-sthitikah [all sentient beings continue to remain through nutriment], 200. 

savikalpaka [with figurating], 17, 389. 

saSesa-phala [fruit that is accompanied with a remainder], 505. 

sasrava karman [impure action], 502. ‘ 

saha [“and”, “with’], 377. 

sahakarin, hetu [co-operating cause], 453. 

sahaja [innate; natural], 251, 300. — sahaja [natural or innate] and parikalpita [imagined] (pari- 
kalpa-samudbhava) or vikalpita [figurated], 16, 80, 349, 351, 372; innate figurating (sahaja- 
vikalpa), 390; sahaja-nanda [coemergent or innate joy], 803. 

sahabhi [simultaneously; arisen with it], 116, 269. — sahabhti (afraya) [simultaneous support], 
116, 228, 230, 237. — sahabhi indriya [simultaneous faculty], 228. — sahabhthetu [co- 
existent cause], 122. 

sahavart [accompanied], 626. 

samvrta [conventional] and paramarthika [absolute], 561. 

samsarika-kaya [body of birth and death], 695, 780. 

sakara [having a mode of operattion], 128. 

saksat [directly], 423; siksat-karoti [realize], 586, 598; saksat-kartavya [to be realized], 528; 
saksat-kar [realize, realized], 2, 13, 434; saksat-kara [realization], 3; saksat-kara-prati- 
lambha [realizing], 171. — saksat-kara-marga [path in terms of direct realization], 545. — 
saksat-pratyaya [immediate condition], 477. — saksad-alambana [immediate or direct ob- 
ject], 18, 423, 430, 440; saksad-alambana-pratyaya [immediate condition qua object], 446. 
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samkleSika [polluted], 182; polluted dharmas (samkleSika-dharma), three kinds of, 215. 

sadharana [common], 671. — sadharana-bijas [common seeds], 135. 

sadhu-mati bhimi [stage of good understanding], 618, 730. 

sabhisamsk§ra, sabhoga [instigating practices and applying effort], 650, 730. — sabhisamsk§ra- 
vahin, 617. — sabhisamsk4@ra-samadhi, 650. 

samagri [concourse or complex], 399, 453-454, 458-459. 

samantaka [preliminary; preliminary concentrations] (vedana [sensation]), 301, 305, 489. 

samanya [synthetic; common], 25. — samanya [universals] and viSesa [individuators], 28; simanya- 
buddhi-prajiiapti [generic or collective notions (knowledge) and expressions (language)], 
58. — simanya-laksana [common characteristic], 527. 


samarthya [efficacies], 30, 60, 100, 144, 235, 436, 633; samarthya-viSesa [special efficacies], 
60-61. 

sambhogika [enjoyment], 705. 

samvrta [relative or conventional], 39, 88. 

salambana [subject of cognition] or 4lambaka [the mind that is directed at], 125, 128. 

salambanatvat [because they take an object], 16. 

savadhi-pranidhana [having a vow for a time], 62. 

savarana [being resistant], 13. — savarana-rtipa [matter that is resistant], 13. 

sasrava [impure; the erroneous], 63, 253. — sasrava [impure] and anasrava [pure] mixed, 686; 
sasrava citta [impure mind], being always bad (akuSala)? 285-286, 519; are the eighteen 
sense-elements (dhatus) impure? 695; impure cognition (sasrava-vijfiana), 517-519; sasrava- 
alambana klega [defilements with impure objects], 361. — sasrava-marga [impure path], 
267. 

sahasa [automatic], 243; sahasa-vijiianani [automatic cognitions], 243, 295. 

simha-vikridita-samadhi [concentration “lion’s play’’], 633. 

sidana, 331. 

sukha [pleasure, bliss], 4tyantika-sukha [perfect bliss], 301, 611, 677; various: dharma-sukha 
[pleasure of the Dharma], etc., 624, 677, 701. — sukha vedana [agreeable sensation], 181. — 
sukha-vihfra [‘‘blissful abiding” in this life], 633, 701; sukha-viharaya dhyanam, 621. — 
sukha-samvedana [experience of bliss], 677. — sukhavedana [sensation of pleasure], 264. 
— sukha vedana [beneficial, agreeable sensation], 299. — sukhavati (Land of Bliss), 696. — 
sukhendriya [faculty of pleasure], 299, 301, 354. 

sugati-durgati-cyuty-upapatti-vijiiapti, good reading instead of -sams@ara-vijiiana [vijhana that 
manifests as favorable and unfavorable birth], 525 

sudurjaya bhiimi [stage that is difficult to conquer], 615, 730. 

supratisthita [well established], 615, 626. 

suvarna-kaya tathagatasya [golden body of the tathagata], 699. 

suvi$uddha-dharma-dhatu-jiiana [knowledge of the pure dharma-dhatu], 802. 


susuptavastha [state of deep sleep or dreamless sleep], 803. 
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stksma [subtle], 34. — siksma-kleSa-samudacara-sammoha [delusion qua actualization of subtle 
defilements], 646. — siksma-tama pratigha-sammoha, good reading for siksma-tama- 
vibandha-moha [delusion qua very subtle obstructions], 653. — siksmata [subtlety], 388. 
— siksma-nimitta-samudacavarana [hindrance qua actualization of subtle marks], 649 — 
siksma-pratitya-samutpada [subtle dependent origination], 481. — siksma-ripa [subtle 
matter], 32. — siksmapatti-moha [delusion qua subtle offenses], read siksmapatti-skhalita- 
sammoha, 645. 


sttra muktaka, 276. 

siirya-udaya [sunrise], 48. 

sendriyak-kaya [body endowed with faculties], 124, 137-139, 207, 508. 
sevana [the practice], 464. 

sopadhisesa-nirvana [nirvana with remainder], 508, 671-672, 674. 
sopana [staircase], 552. 

-setu [dyke], 552. 


saumanasya [satisfaction], 264, 301; “of the stages (bhtimika) that involve satisfaction”, 264; 
saumanasyendriya [faculty of satisfaction], 301, 305, 354. — saumanasya-bhitimika [of the 
stages that involve satisfaction], 264. 


skandha, three kinds of, 180; pure aggregates (skandhas), 672; aggregates of the victorious one 
(Jina), 767. — skandhayatana-dhatavas [aggregates, sense-spheres, sense-elements], ten kinds, 
204; pure and impure, 695-699. — skandha-pr4apti [possession of aggregates], 71. 


stimita [immobile], 373. 

staimitya [blindness-heaviness], 373. 

styana [languor], 259, 262, 331, 362, 372-373. 

sthana [site] or bhajana-loka [receptacle world], 124; and dharmas, color (rapa), etc., 73. 
sthamavan viryavan utsahi ..., 330. 


sthiti [duration; endure; abiding], 64, 237, 644. — sthiti-citta [mind of abiding], 563. — sthiti- 
hetu [cause of duration], 453. 


sthira [endure], 184. | 
sthila-nimitta-samudacaravarana [hindrance qua actualization of coarse marks], 648. 
sthila-bhittika [thick wall], 492. 

sthila-riipa [massive matter], 32. 

sthtila-laksana [massive characteristic], 46. 

sthaulya [massive extension or massiveness], 34. 


sparSa [contact], 143-146, 200 (ahara [nutriment]), 211, 297, 307; of the Sautrantikas, 212. - 
spar$a-pratyaya vedana [sensation exists due to contact], 210. — spar$a-bija [seeds of contact], 
482. — sparSa-viharata [state of comfort], asparSa-viharata [state of discomfort], 364—366, 
385. — sparsah4ra [nutriment consisting of contact], 200. 

spasta (Aloka), 1Sat-spasta, madhye spasta, spastatara, 580. 

sprha [desire], 623. 
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sprastavya [tangibles], 49, 332. — sprastavya-visesa [particular tangible object] (kaya-praSrabdhi 
[ease of the body]), 332. 

smarana [recollection; remember], 312, 375. 

smrti [memory], smarana [recollection; remember], 257, 297, 311-312, 390. — smrti-mosa (or 
musita smrti or musita-smrtita) [impaired memory], 362, 375. — smrty-upasthana, 597. 

srota-apanna [stream-enterer], 165. 

sva-citta [mind itself], 20. — sva-citta-nimitta [an image appropriate for it], 18. — sva-citta-nir- 
bhasa [“‘manifestions” of one’s own mind], 82. — sva-citta-parinadma [development of vijfiana], 
578. — sva-citta-bahya-dharma [dharmas external to the considered mind], 81. 

svatantra [independant; autonomous], 7, 185. — svatantra-pravartana [evolves independently], 448. 

Sva-para-vibhaga-vijiiana [vijfiiana of distinction. between oneself and others], read 4tma-para- 
viSesa-vijiiapti, 479, 525. 

svaparanugraha [benefits himself and others], 613. 

svapna [dream]. — svapnavat [like a dream], 429. — svapna-visaya [images in a dream], 532. — 
svapne vijiiaptih, 393, 429; prophetic, 176. 

svaprakaSakatva, 130. 

svabh4ava [nature; intrinsic nature] and akara [mode of operation], 254, 292; and vrtti [activity], 
292, 414, 689; and laksana [characteristics], 589, 598, 611, 711-712. — svabhava apeksika 
[nature existing dependently], 561. — svabhava-traya [three natures], 188, 514-561. - 
svabhava-nirodha [cessation in terms of intrinsic nature], 545. — svabhava-prajiiapti- 
paryeSana [inquiry of the figurative designation of intrinsic nature], 576. — svabhava- 
prahana [abandonment of the nature of (defiled dharmas)], 496. — svabhava-laksana [es- 
sential characteristic], 97. — svabhava-vikalpa [figurating in its intrinsic nature], 390, 520. 
— svabhava-vedana [sensation qua intrinsic nature], 147, 148. — svabhava-Suddha [intrinsi- 
cally pure], 670. — svabhavavarana [hiding the true nature of things], 548. — svabhavika- 
bhaga [“‘substantial’’-part], 131. 

svayam-anutpattika-ksanti [receptivity with regard to dharmas destined not to arise by them- 
selves or spontaneously], 546. 

svayam-bhii [existing by themselves; arise spontaneously and by themselves], 30, 184. 

svayam-vedana, 83-84, 129, 130. 

svara [tone], 69; svara-akuficana [modifications of tone], 69. 

Sva-rasa, sva-rasena [spontaneously], 16, 121; sva-rasa-vahin [proceeds spontaneously], 150, 
257, 265; svarasika vikalpa [spontaneous figurating], 389. 

sva-rupa [substance], 65. — sva-rupatas [proper “‘substances’’], 53. — sva-ripa-laksana [essential 
characteristic 97. 

sva-laksana [intrinsic nature], 86-88, 97, 527, 555, 602; sva-laksana-nairatmya [non-self in its 
specific characteristic], 544. 

sva-sampattau [accomplishments or assets], 368 

sva-samvitti [awareness], sva-samvedana (svayam-vedana) [awareness], 83-84, 129-130; sva- 
samvitti-bhaga [awareness-part] or samvitti-bhaga [awareness-part], 9, 128, 131-132. — sva- 
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samvitti-bhaga [awareness-part], 128. — sva-samvitti-samvitti-bhaga [awareness-knowing- 
part], 132. 

sva-samvedana [awareness], 129. 

sva-sambhoga-kaya [body of enjoyment for oneself, 691, 705, 707, 709, 711. 

sva-saman ya-laksana [specific and common characteristics], 600. 

sva-hita [his own benefit], 651. 

svakara [similar to itself], 43. 

svatantrya [sovereignty], 285. 

svabhfsa [similar to itself], 43. 

svarasika [spontaneous], 390. 

svartha [beneficial for onself], 564, 573. 

svalambana-visaya [the thing that is its object], 147. 

svikarana [appropriation], 198. 

svikrta [to appropriate], 193. 


H 


hita-sukha [benefit and happiness], 632. 

hrdaye mamsa-ripa [the fleshly matter that is in the breast], 247. 

hetu [cause], 74, 360. — hetu-avastha [state of non-mastery], 318. — hetu-kriya [causal activity], 
116. — hetu-parinama [development in terms of cause], 91. — hetu-pratyaya [causes and 
conditions; condition qua causej, 14, 41, 43, 91, 114, 477, 524. — hetu-pratyayata [causation], 
123. — hetu-phala-bhava [causation], 157. — hetu-phala-bhava-dharmata [the very nature- 
of-things of “causation”’], 157, 397, 414. — hetu-vijiiana [vijnana in the state of cause], phala- 
Vijiiana [vijnana in the state of fruit], 487. — hetu-vidya, 622. — hetu-vedana [sensation of 
its cause; experience of its cause]; 148. — hetu-sukha [happiness qua cause], 702. — hetv- 
avastha [state of non-mastery], 121, 318. 


heya [abandon; to-be-abandoned], 81, 114, 666. 
hri [modesty], 323-326. 
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A 


Aksayamatisutra, 102. 

AksaraSisttra, 102, 107. 

Acintyastotra, 422. 

Anagatabhaya, 176. 

Aniruddha, his giving alms, 787. 
Anuttaropadhisutra (?), 504. 
Antarabhavasitra, 442. 

Andhakas, 401, 734; cf. Kosa, 11, F 199, 
Abhidharmas of various schools, 314, 575. 
Abhidharmakoé§a, 110, 214, 286, 808. 


Abhidharmasamuccaya of Asanga (Ji lun, T. 
1605), 145-146, 201, 203, 233, 240, 250, 263, 
323, 327-329, 332, 344, 345-347, 364, 386, 
400, 483, 494, 499, 578, 587, 591, 600-601, 
629, 698, 700, 748. 


Abhidharmasamuccaya of Sthiramati (Zaji lun, 
T. 1606), 112, 114, 163, 165, 204, 229, 234, 
236, 250, 259, 261, 295, 300, 304, 309, 323- 
324, 326, 329, 347, 364, 371, 373, 376-377, 
379, 390, 401, 436, 438, 541, 556, 558-559, 
575, 580, 596, 603, 614, 620, 627, 629, 652, 
665. 


Abhidharmasutra or Mahayanabhidharmasitra, 
see stanza anddikdliko dhatuh, 103, 169 (cf. 
Somme du Grand Véhicule, I, p. 4; Il, p. 12). 
— Stanza sarvadharma hi Glind, 107 (cf. 
Madhyantavibhanga, p. 34; Somme du Grand 
Véhicule, I, p. 13; II, p. 47). — Stanza Le 
Vijnidna qui, muni de tous les Bija ..., 172 
(cf. Somme du Grand Véhicule, I, p. 4; II, 
p. 13). — Stanza Le Manas souillé ..., 285. - 
On the four knowledges, 421 (cf. Somme du 
Grand Véhicule, I, p. 30, I, p. 104). 

Abhisamayalamkaraloka, 103, 147, 550, 565, 

573, 575, 578-580, 617, 626, 634-635, 705, 

707, 726-727, 732, 790. 
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Amitabha and his Sukhavatti, 732, 801-803, 
809, 812. 


Avatamsaka, 731, 765, 798, 802. 
Avalokita, 771, 802, 810. 


Asvabhava (?), author of the Samgrahopani- 
bandhana, see S.v. 


A 


Ajivikas, 37. 
Alambanapariksa of Dignaga, 42, 44, 231, 469. 
Alokamala, 548. 


U 


Uttarapathaka, 73, 737, 744. 
Udayisttra, 407. 


E 


Ekavyavaharika, 77, 109, 555. 
Ekottaragama, 180-181, 766, 774, 803. 


K 


Karunapundarika, 564. 
Karmasiddhiprakarana, 49, 51, 71, 178. 
Kasyapa, buddha, 177. 

Kasyapaparivarta, 77, 129, 531, 635, 704. 
Kasyapiyas, 475. 

Ku-ma-ra-ta (Young-man Head), 48, 218, 222. 
Kumaralata, 494. 

Krkin, 176. 

Krsna, 765, 769. 


-Kaukkutika, 109. 


Ksudrakagama, 214. 


Ksudravastuka, chapter of Dharmaskandha, 
278, 336, 377-378. 


Ksudravastukasutra, 378. 
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G 


Gandavytha, 726. 
Grdhrakita, 136. 


GH 


Ghanavyiha, 89, 126, 134-135, 423. 
Ghosaka, 205, 583, 604. 


C 


Candrakirti, author of Madhyamakavrtti and 
of Madhyamakdavatara, 758-761. 


Candragarbha, 136. 
Candragarbhaprasna, 177. 
Candrapala, 102, 278. 
Citrabhanu, 4, 250. 


J 


Jayasena, good reading for Srisena, 102. 
Jinaputra, 797. 

Jotipala, 734. 

Jnanacatuskasutra, 421. 


Jnanaprasthana, 373. 


T 


Tattvanirdesasamadhi, 548. 
Tattvasamgraha, 12, 494, 796 
TattvasamuccayaSsastra, 753. 
Tathagatagarbhasiutra, 754. 
Tathagatagunalamkarasutra, 167. 
Tathagataguhyasutra, 780, 796. | 
Tamraparntyas and Tamraparniyanikdyasitra, 
178-179 (compare Karmasiddhiprakarana, 
Meélanges chinois et bouddhiques, iv, p. 250). 
Trimsika of Vasubandhu and its commentary 
by Sthiramati, passim. 
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Trisastracarya (?), 695. 

Trisvabhavanirdesa of Vasubandhu, 514 (cf. 
Meélanges chinois et bouddhiques, Il, p. 147— 
161 


TH 


Theragatha, 766. 


D 


Dasabhiimaka and Sdastra, 17, 420, 483, 501, 
551, 639, 651, 705, 726. 

Da zhidu lun (T. 1509), 736-739, 760, 776-787. 

Darstantikas, 48, 186, 207, 221-224, 395. 

Dignaga, author of Alambanapariksa and of 
Pramanasamuccaya, 9, 42-44, 129, 131, 133, 
231, 469. 


Drstantapankti, 799. 
Devatasutra, 276. 
Devala bodhisattva, 677. 


DH 


Dharadatta (and not Dharmatrata), 552. 

Dharmakirti, 130. 

Dharmaguptakas, 50, 110, 129. 

Dharmapala, 4, 9, 133, 136, 139, 153, 164, 197, 
227, 229, 238, 246, 251, 263, 269, 295, 306, 
316, 328, 417, 517 523, 586, 599, 691 (con- 
tradicts), 797. 


Dharmapala and Sthiramati, 8. 
Dharmasamgitisutra, 797. 
Dharmasamgraha, 578, 620, 633, 681. 
Dharmaskandhaka, 336, 378. 


N 


Nanda, the scholar, 153, 164, 197, 227, 230, 242, 
250, 295, 516, 585, 717. 


Index of Proper Names 


Nanda, the beautiful Nanda, 737. 

Nanda and Jinaputra, 229. 

Nanda and BandhusSri, 8, 418. 

Nanda and Srisena, 105. 

Nagasena, 798. 

Nagarjuna, 761, 776, 784; see Da zhidu lun, 
Nirupamastava, Prajndparamitastotra. 

Namasameititika, 543, 617, 627, 681, 750, 754, 
802-803, 810. 

Narayanapariprccha, 771. 

Nirupamastava, 158, 796. 

Nirgranthas, 12, 36, 475. 

Nirvikalpakapravesadharani, 532. 

Nihsvabhavatatrayasastra (?), 478, (cf. Demié- 


ville, Authenticité du Ta tcheng ki sin louen, 
p. 41. 


Nyayabindu, 130. 
Nyayavarttikatatparyatika, 130. 


P 


Pancavastuka, 207. 

Pancavim$Satika, 726. 

Pancaskandhaka, 308, 327, 329, 331, 336, 351, 
386. 


Panthaka, 403. 

Pariprcchasutra of Vasumitra, 207, 211. 
Parinirvanasitra, 757. 
Parendriyaparinamavadin, 139, 447. 
Pasupatas, 12. 

Pitaputrasamagama, 548. 

Pingjia, 552, 690. 

Purva and AparaSailas, 741, 752. 
Purvacaryas, 16, 207, 386. 
Prajnaptivada, 78, 555. 

Prajnagupta, 174, 445. 

Prajnaparamita, geographical origins, 752. 


Prajnaparamitastotra, 766. 


1345 


Pratityasamutpadasutra, 276, 279, 481, 483, 493, 
695 


Pratityasamutpadahrdaya, 501. 
Pramanasamuccaya, 129, 131, 245. 


B 


Bandhuputra, 797. 

Bandhusri and Nanda, 8. 
Bahudhatukasutra, 105. 

Bimbisara, dreams, 176. 

Buddhaghosa on the bhavangacitta, 196. 
Buddhatvasastra (?), 109, 755. 
Buddhadeva, 5, 396, 396. 


Buddhabhimisiitra & Sastra (T. 680 and 1530), 
125, 129, 131-132, 291, 478, 508, 547, 553, 
562, 571, 599, 627, 633, 675-676, 679, 681— 
692, 694-698, 703, 706, 708, 710-711, 714, 
725, 749, 794, 807. 


Buddhastavasastra, 707. 

Budhila (Fotilo), 753. 

Bodhicaryavatara, 12, 20, 130, 548, 549, 551, 
622, 627, 629, 766, 796, 804, 810. 

Bodhisattvaniskasttra (T. 656), 505, 802. 

Bodhisattvapitakamatrka, 730. 

Bodhisattvasttrapitaka, 614. 

Brahmajalasitra, 349. 

Brahma, 80%. 


BH 


Bhadanta, 492. 


Bhavaviveka, 4, 189, 419, 414, 427 432, 554, 
558, 635; comp. 568, 757. 


M 


Mafijuéri, 481, 737, 781. 
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Madhyamakavrtti, 20. 69, 425, 514, 588, 607, 
758-761. 

Madhyamakavatara, 12, 14, 110, 158, 514—515, 
531, 551, 558, 562, 567, 619, 620. 

Madhyantavibhaga, 139, 297, 424, 453, 514, 
516, 523, 535, 537, 540-542, 545, 549, 566, 
658-659, 748. 

MadhoddesSika, 639. 

MahakaSyapa, 773. 

Mahapurusasastra (?), 677. 

Mahamaudgayayana, 294. 

Mahayana, divergent masters, 322. 

Mahayanagunavarnanasitra, 712. 

Mahayanabhidharmagatha, 107-108. 

Mahayanavatara, 569, 807. 

Mahavastu, 177, 504, 639, 735, 742, 752, 773, 
775, 808. 

Mahayanasamgraha of Asanga, 9, 105-106, 
113 119, 206, 269-270, 277, 287, 428, 477— 
478, 518, 522, 530, 532, 578, 580, 600, 616, 
620, 633, 639, 665, 673, 675. 

Mahayanasamgrahabhasya of Vasubandhu, 4, 
116, 178, 202, 206, 245, 304, 428, 526, 532, 
538, 618-620, 634, 643, 645-646, 650, 
658. 

Mahayanasamgrahopanibandhana of Asvabhava 
(2), 119, 178-179, 184, 187, 206—207, 245, 
247, 281, 285, 395, 420-422, 426, 428, 521, 
524, 532, 574, 581, 605, 618, 620, 658, 661, 
673, 675, 697, 703, 706-708. 

Mahasamghikas, 21, 50, 72, 74, 76—78, 110, 
128-129, 137, 178, 184, 186, 188, 276, 284, 
304, 322, 334, 406, 411, 575, 591, 604, 735, 
740, 742, 753. 

Mahisasakas, 72—74, 76-78, 98, 128-129, 178, 
180, 304, 464, 475, 492, 493, 535, 591, 639, 
702, 809. 

Matrceta, 766. 

Madhyamikas, 73, 427-428, 547, 550, 554, 566, 
695, 703-704, 757-761, 776, 798. 
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Mara, 765, 776, 798. 

Mingyaojun, 808. 

Maitreya, 176, 418, 620, 623, 733-734, 737, 
772, 774. 


Y 


Yogavibhagasastra, 581. 


YogaSsastra (Yogacaryabhumisastra, T. 1579), 


included in it is the Bodhisattvabhimi, 9, 57, 
61, 99, 101, 103-104, 106, 115, 119, 163, 
173, 196, 229-230, 234, 236-237, 243-244, 
249-250, 256, 261-262, 267, 269-270, 285, 
293, 297, 300, 302, 304, 306, 314, 317, 336, 
347, 352, 355, 358-359, 365, 370—371, 384— 
385, 388-389, 391, 397, 400-401, 406, 409, 
437-438, 451, 453, 458, 462, 465, 474, 484, 
491, 493-495, 487, 498, 500, 509, 511, 518, 
521, 537, 540-541, 546-547, 549, 553, 568, 
569, 573, 576, 583, 589, 591, 596, 599, 606, 
609, 617, 620, 622, 655, 668-670, 673, 702, 
726, 730-731, 735, 741, 792. 


Yogacaras, 46, 214. 


R 


Ratnakuta, 427. 

Ratnavali, 450. 
Rajagirikas, 194. 
Rajagrha, 777, 784. 
Ranjing jiqi xin jing, 187. 
Rastrapalapariprccha, 177. 


L 


Lankavatara, 16, 24, 84, 103, 110, 124, 135, 175, 
237, 275, 396, 414, 421, 454, 494, 503, 509, 
516, 537, 539, 558, 585, 592, 668, 725, 750, 
754, 757, 798, 809. 

Lalitavistara, 564, 613. 

Lokayata, 32—35, 475. 
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Lokottaravadins, 77, 555; buddhology of the 
Mahasamghikas Lokottaravadins, 767, 769, 
773-776, 796. 


Locana, Rocana, 799. 


V 


Vakkali, 766. 
Vacchagotta, 352. 


Vajracchedikasiitra and Sastra, 532, 704, 707, 
746-747, 766, 799. 


Vajrasena, 798. 

Vararuci, 569. 

Vasubandhu, see Trimsika, Paticaskandhaka, 
Vajracchedikasastra, VimSatika, Commentary 
on the Mahayanasamgraha. 

Vasubandhu, 732. 


Vasumitra, see Pariprcchasitra, Treatise on the 
Sects. 

Vatsiputriyas, 14-16, 21, 48, 129, 492, 575, 639, 
695. 

VimSatika, 38, 44, 128, 134, 231, 235, 425-426, 
429-431. 


Vikhyapana of Samghabhadra (T. 1602), 75, 
236, 269, 285, 293, 351-352, 373, 453, 465, 
507, 521, 535, 537-538, 542, 554, 556, 583, 
591-592, 598, 601. 


Vinaya, 294. 

Vinayaghosavaipulyasutra, 631. 

Vibhajyavadin = Prajnaptivadin (?), 179. 

Vibhajyavadin, 109, 111, 179, 207, 769-770. 

Vibhasa (T. 1545), 62, 102, 110, 129, 207, 294, 
401, 405, 407 411, 492, 535, 552, 569, 604, 
653, 668, 701, 703, 736, 739-740, 744, 770. 


VimalakirtinirdeSasitra, 110, 214, 421, 425, 427, 
531, 697, 787, 797. 


Vetulyaka, 614, 770, 775. 
Vaibhasikas, 348, 403-404, 600. 


Vairocana, 799. 
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Vaisesikas, 12, 15, 26—29, 36, 44, 84. 


Ss 


Satadharmasastra, 73, 343. 

Satasahasrika, 608, 736, 742, 749. 

Sakyakirti or SakyayaSas, 808. 

Sakyamuni and sahdlokadhatu, 732, old mis- 
deeds, 785; his ying-kdya, 799; his emana- 
tion body (nirmanakaya), 803. 

Sariputrabhidharma, 109. 

Salistambasiitra, 158, 481, 489. 

Sikhibrahma, 715. 

Siladitya, 445. 

uddhacandra, 237. 

Siiramgamasitra, 633, 737, 766, 810. 

Sraddhotpada, 109, 756, 764, 789. 

Sravasti, 785 

Srimaladevisimhanadasitra (T. 353), 30, 110, 
502-503, 505, 571, 583, 673, 676, 755. 

Srilata (Srilabha), 209, 221-223, 668. 


Srisena, see Jayasena. 


FN 


S 


Satpranakopamasitra, 5. 


Satsatkadharmaparyaya, 146. 


S 


Samgraha, see Mahaydnasamgraha. 


Samghabhadra, 45, 56, 65, 68, 71, 73, 110, 
128, 146-147, 214, 310-314, 323, 368, 592, 
608, 701. 


Satyadvayavatara, 548, 760. 


Saddharmapundarikasittra and Sastra, 788, 
805, 810-811. 


Saddharmavipralopasitra, 177. 
Samtanasabhagikas, 246. 
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Samtanantarasiddhi, 431. 


Samdhinirmocanasitra, 82, 173, 235, 239, 273, 
412-413, 420, 430, 478, 514, 531, 556, 628, 
637, 639, 670, 703, 707, 710. 

Sarvastivadins, 76, 129, 157, 202, 205—206, 218, 
246, 280, 284, 286, 334-335, 408, 411, 547, 
639; their buddhology, 766—773. — See also 
Samghabhadra. 

Samkhyas, 12, 15, 23-26, 36. 

Sammitiyas, 42-43, 48, 67, 71, 157, 174. 

Saramati (?), 798. 

Simhabuddhi, 603. 

Suvarnaprabhasa, 789, 800, 804. 

Sitra of the Sravakas, 736. 

Sutralamkara of ASvaghosa, 768. 

Sitralamkara of Asanga, 102, 176, 269, 291, 
396, 503, 507, 514, 521, 532, 535, 543, 546, 
556, 558, 565, 575, 576, 586, 596, 600, 618, 
629, 636, 667, 681, 688, 707—708.'711, 742, 
757, 810. ; 

Southern book of the Mahdparinirvana-sitra 
(T. 375), 741, 776, 810. | 

Sautrantikas, 5, 6, 39, 43-44, 51-54, 58, 64, 67, 
73, 99, 117, 142, 161, 180, 183-186, 188, 202, 
205, 207, 211, 217-218, 221-223, 280, 282, 
284, 286, 298, 304, 313, 348, 386, 395, 403, 
406, 421, 445, 489, 492, 540, 547, 600, 604, 
639, 668, 763; their buddhology, 763, 767; 
Sthaviranikaye Sautrantikacaryah, 237. 

Sautrantikavibhasa, 222. 

Sauryodayikas (richulun), 48-49. 

Sthavira, the great Sthavira of Taranatha and 
the Sthavira of Samghabhadra, 222. 

Sthaviras, 50, 142, 160, 179, 187-188, 196, 198, 
200, 202, 207, 221, 276, 281, 297, 304, 322. 

Sthaviras or Sautrantikas, 187, 202, 207, 221. 

Sthiramati, 3, 6, 9-10, 84, 93, 96, 100, 103, 
135, 138, 142, 144, 148, 169, 231, 233, 242, 
251, 257, 268, 314, 316, 321, 323, 326, 329, 
334-335, 345, 364-370, 373, 375, 377, 383- 
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384, 386, 405, 416-419, 517, 520, 522, 532, 
586, 598, 607, 718. 


SvabhavatrayapraveSasiddhi, 515. 
Svabhavavada (Tirthika doctrine), 117-118. 


H 


Harivarman, 53, 62, 71, 298 (and Sautrantika), 
544 (on the two truths), 547, 551, 567, 591, 
595, 614, 668. 


Hastadandasastra (?), 808. 
Hastavala (Hand Treatise), 547. 
Hastikaksyasitra, 760 
Hastipadopama, 307 

Hinayana, 722-726. 
Haimavata, 639. 


Q 


Qijin jin, 145. 


X 


Xuanzang, 174, 445, 797. 


VASUBANDHU (ca. 350-430 A.D.) was born in Purusapura in Gandhara and is, 
next to Asanga (ca. 330-405 A.D.), his half-brother, the most famous personage 
of the Yogacara school. 


He originally belonged to the Sravakayana school of the Sarvastivadins and had 
already made a name for himself through the composition of numerous treatis- 
es when he was won over to the Mahayana by Asanga, sometime in his forties. 
He then with great enthusiasm put his talents to work in the service of the Maha- 
yana, for which he wrote so many works that he received the name “master of 
a thousand doctrinal treatises’. Vasubandhu counts as the great systematizer of 
Buddhism and is one of the six great ornaments—six great commentators of the 
Buddha’s teaching. 


Even though in the Kosa, Vasubandhu seems to be generally partisan to the 
‘“Hinayana’-Sautrantikas, he too was evidently open-minded, of which fact the 
KoSa is a testimony, and accordingly he did not seem to have become exclu- 
sively partisan to the tenets of any group as such—be it those of Hinayana- or 
Yogacara-Sautrantika or Sarvastivada. 


Vasubandhu’s personage, life and dates have been a matter of great debate in 
modern Buddhist scholarship. 


XUANZANG (600-664 a.d.), renowned for his sixteen-year pilgrimage to India and 
his career as a translator of Buddhist scriptures, is one of the most illustrious 
figures in the history of scholastic Chinese Buddhism. 


Upon his return to China in 645, Xuanzang brought back with him a great num- 
ber of Sanskrit texts. In addition to his translations of the AbhidharmakoSa- 
bhdsya (651-654), the *Nydydnusdara (653-654), as well as the *Mahavibhasa 
(656-659), Jidnaprasthana (657-660), *Abhidharmavatara (658), Prakarana- 
pada (660) and other important Abhidharma texts, he also translated many 
Mahayana scriptures, e.g., the Yogdcdrabhiimisdstra (646-648) and Mahdpra- 
Jiadparamitasitra (660—663), and authored the Records of the Western Regions 
(646). It is through Xuanzang and his chief disciple Kuiyi that the Faxiang 
School was initiated in China; the most important book of the school being 
Xuanzang’s Cheng weishi lun (Vijnaptimatratasiddhi; in 659). 


LOUIS DE LA VALLEE POUSSIN (1869-1938), born in Li¢ge (Belgium), was an 
indologist and specialist in Buddhist philosophy. Educated in Liége, Louvain, 
Paris (S. Lévy) and Leiden (H. Kern), he was a master in many languages, in- 
cluding Sanskrit, Pali, Chinese, Tibetan, Greek, Latin, etc., and became profes- 
sor at the University of Ghent (Belgium) in 1893, a position he held until his 
retirement in 1929. 


Hubert Durt (in Encyclopedia of Relgion) elaborates: 


La Vallée Poussin dedicated all the strength of his philological genius 
to his field and contributed to a reorientation of Buddhist studies toward 
the languages of northern Buddhism (Sanskrit and Tibetan) and toward 
Buddhist philosophy considered in its historical perspective. He pro- 
duced two main types of studies: (1) scholarly editions [of Tantric texts; 
Madhyamika texts; etc.] and (2) translations with exegeses. These cor- 
respond roughly to the two periods of his activity, that before and that 
after World War I. 


After World War I, La Vallée Poussin, who had in the meantime mas- 
tered the languages of the Chinese Buddhist translations, undertook the 
enormous enterprise of translating and critically annotating two summae 
of Buddhist scholastics: Vasubandhu’s AbhidharmakoSa, the masterwork 
of the northern Hinayana Abhidharma school, and Hsiian-tsang’s Vijfapti- 
matratasiddhi, the best compendium of the tenets of the Yogacara, or 
Idealist, current of the Mahayana. 


Besides these two main types of studies, La Vallée Poussin produced many other 
writings. Sylvain Lévi wrote: “His work is of unrivalled magnitude.” 


GELONG LoDRO SANGPO (Jiirgen Balzer)—the co-translator—is a student of the 
late Ven. Trungpa Rinpoche and of Dzogchen Ponlop Rinpoche. Born 1952 in 
Germany, he received his first ordination in the Karma Kagyii Sangha in 1984, 
France, and then moved to Gampo Abbey, Canada. From 1985—2002 he served 
as Secretary of International Kagyii Sangha Association of Buddhist Monks and 
Nuns and published its magazine The Profound Path of Peace. 


He completed the traditional three year retreat in 1996 and a four year study 
retreat in 2003. He also served for a few years as Acting Director of Gampo 
Abbey, was one of the co-founders of Nitartha Institute and served as chair of 
Vidyadhara Institute, the monastic college of Gampo Abbey, since its inception. 


His focus of study is in the systematic traditions of Buddhist Abhidharma. He 
has translated and published—under the supervision of Prof. Ernst Steinkellner 
—Erich Frauwallner’s The Philosophy of Buddhism (Motilal). 


He is the general editor and main translator of The Collected Works of Louis de 
La Vallée Poussin, of which Volume I: Abhidharmakosa-Bhasya of Vasubandhu, 
was published in 2012. He was also engaged for several years in translating 
the Collected Works of Prof. Lambert Schmithausen. As President of Karma 
Changchub Ling, he is presently engaged in establishing it as a monastic centre 
of the Karma Kagyii lineage in Fall River, Nova Scotia. 


GELONGMA MIGME CHODRON—the co-translator of the Vijfiaptimatratasiddhi— 
was a student of the late Ven. Trungpa Rinpoche and of the VV. Khenchen 
Thrangu Rinpoche. She was born in 1924 in Ottawa, Canada. After receiving 
her Ph.D. in Chemistry, she spent many years in chemistry research and in 
palynology. She received bhiksuni ordination in 1994 and completed the tra- 
ditional three year retreat in 1996. 

As a translator from French, she translated Etienne Lamotte’s translation from 
the Chinese of the Mahdprajnapdramitdasastra and his translation of the Maha- 
yanasamegraha, as well as Walpola Rahula's translation of the Abhidharma- 
samuccaya, André Bareau'’s Les Sectes Bouddhiques du Petit Véhicule, José van 
den Broeck’s translation of Ghosaka’s Amrtarasa. Before passing away in 
October 2016, she finished the draft translations of all the works of La Vallée 
Poussin to be published in the future volumes of The Collected Works of Louis 
de La Vallée Poussin. 


Migme Chédr6én was a member and Vice-President of Karma Changchub Ling, 
a monastic center within the Karma Kagyii lineage, in Fall River, Nova Scotia, 
Canada. 


ALEXANDER LEONHARD MAYER studied Chinese at the Universities of Berlin, 
Bonn and Tiibingen (Germany), at Fu-jen ta-hsiieh and Shi-fan ta-hsiieh (Taiwan), 
Sanskrit at the Universities of Tiibingen and Tribhuvan (Kathmandu), and Chi- 
nese history at the Shi-fan ta-hsiieh li-shih yen-chiu suo. 


In 1985 he earned a double M.A. in Chinese and Indian Studies (University of 
Tiibingen) for a thesis on the Ming Dynasty Salt Monopoly, in 1989 a PhD (Uni- 
versity of Tiibingen) on the Xuanzang Biographies and in 1999 a Habilitation 
(University of Heidelberg) on Chinese Buddhist Commentarial Literature. 


He has published on Xuanzang and his biographies (Wiesbaden, 1992-2001) 
and on various aspects of the Chinese Buddhist tradition. 


His unpublished projects include a translation of Sthiramati’s Trimsikabhdsya, a 
translation cum study of Kuiji’s Jingang jing Zanshu (on the Vajracchedika- 
sutra), a translation of the Dacheng gqixin lun in Fazang’s and Xufa’s interpreta- 
tion and a study on Shihui’s sub-commentary on Fazang’s commentary on the 
Heart Sutra. - | 


Alexander Mayer has been teaching at the University of Heidelberg (1990-1999) 
and at the University of Illinois at Urbana-Champaign since 2000. 


